(1) VEDIC Section 


A PASSAGE IN THE KAUSITAKIBRAHMANOPANISAD 


(1. 2-6)-SOME SUGGESTIONS AS TO THE PROPER 
READINGS AND A CLUE TO ITS IMPORT. 


(PROF. SIVAPRASAD BHATTACHARYA, CALCUTTA). 


‘Thanks to the uninterrupted tradition amongst teachers and scholars 


and to the achievements of philosophers of the Vedanta System, the 


“major Vedic Upanisa@s (including the SvetaSvatara) present to usa 


standardised text, though there is no end to the doubts and disparities 
as to their interpretation. It isa pity that the Kau. Br. U p., specially 
in its first chapter, known significantly as the Paryankavidya, the most 
remarkable and, according to some scholars, the earliest. stratum of the 
work, launches us into textual difficullies which appear to be insoluble 
in some cases at least. Sections 2-6 of this chapter, dilating on the path 
and experiences of the Spirit after death, referred to as the Pilgrim’s 
Progress by Prof. Belvalkar because of its symbolism, introduce us to 
one of the knottiest, if not the knottiest passage in the Up. literature. So 
far as indigenous scholarship of pre-modern days is concerned, the difi- 
culties originating from bad transcription encouraging wild guesses in 
emendation (for there are no limits to this, as this does not relate to the 
Samhitas and the rigour of pàrayana-exactitude is not operative here) 
and in interpretation of scholiastslike Sahkarananda have’ made con- 
fusion worse confounded. ‘The labours of certain gifted scholars exten- 
ding over the last fifty years have not taken us nearer solution, though 
they have been by no means inconsiderable. The discovery of the 
Jaiminiyabrahmana and of the Saiminiyopanisadbrahmana has thrown 
much welcome light, in as much as there is much matter common in 
them with the text of the Kau- Br, Up. and we can never be sufficiently 
thankful to Caland and more particularly to Oertel for this. The attempts 
at restoration of and the translation of this portion by Prof. Belvalkar 
(more than 25 years ago) and the recent edition (Paris, 1949) by Prof. 
Louis Renou have served to shake off the indifference and complacency 
Jof scholars that have looked upon the Kau. as a mere repository of the 
age-worn doctrines of the Chand. and the By. Ar. and look down upon 
this section asa mere fanciful curio of materials not synthetically con- 
nected with the creeds and commitments of older thought (as is the case 
e.g. inthe Nar. Up. «edd विदुषो यज्ञस्यात्मा यजमानः श्रद्धा पत्नी....पतद्वा 
'अजर!मर्यम गिनहोत्रं सत्र... सूर्याचल्द्रमसो महिमा नौ یں مر سای سی‎ 


The passage readily divides itself into two well-defined parts of 
which the first (1.2) inextricably connected with the doctrines of Karman 
and of Transmigration of the Soul, the Upanisadic view of the two paths 
pitryana and devayana as adumbrated in the Mundaka, Chand. and Br. 
Ar., has in its manner of presentation in the beginning and in the sequel 
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a remarkable similarity with the two works mentioned above specially 
in the metrical finish with the Jai. Br. There are immaterial departures 
and deviations (e. g. adata, ग्रभुतात्‌ in the first, त्रयोदशेन द्वादशमास...., 
in the second, as in the printed text of the Jai. Br.) and allowing for 
bad transmission, one can note certain modifications which like less 
mechanical thas have served to give a new orientation to the tenor of 
the whole passage (e. g.. मार्भिपिक्क with aras an absolutive particle and 
तन्म 53315233 AHH, 1 prefer ग्रारभध्वम्‌ to आभरध्वम्‌ which keeps 
intact the tha and language of the first verse and is akin to aragian of 
the printed Jai. Br. text and take सं तङ्विदेह ऽप्रति dfz&sg as accepted by 
Renouas readings in both the texts.) In the Jai. Br., the world (loka) 
and the reborn beings (lokin) are not changes to be given the go-bye 


consistent with the spirit of the Br. text, whereas in the Kau. Up. text, ' 


asin the Jai. Up. Br. (111. 21-28) these are immaterial and unwelcome, 
at best means or relays in the reaching of the final goal (c.f. Jai. Up. Br. 


1.3.2; Satapatha 12.2. 3.6., XIV. 6.1.4-8; and Br. Zr. Up. 111. 1.4-8 V. 10). 


Inthe second part (1.3-6) which is a-directory of the path we have paral- 
lelisms and borrowings from Chand. Up. VIII. 5.3.4 (ina sense the 
source of inspiration of the Kau. 13) III. 14.1; Br. Ar. IV. 3.8-15, V. 10. 
1;Prasna V. 5.; Jai. Br. 1.17-18, 42-44; Sat, Br. (Aghirahasya X. 1.1.3, 
X.1.4.14, X.2-3,X.4.2. 1-18, X.4 3.1-3; Ath. Sam. XV. 2,3 from Vaj. Sam 
XV. 15-18 and very probably the R.V.V, 47. VIL. 74. It is a pity that a 
bias against texts associated with sacrifices (e. g. Sat. Br. XI. 2.7.1-5 (i); 
XI, 11. 3.2. (ii), XI. 4.4.1. (ii) has resulted in their being over-looked 
while as a matter of factthey afford us substantial help in restoration 
and interpretation of the text. It was an axiom with later commentators 
that an Up., even ifit styles itselfasa Br. Up. is not amenable to 
acceptance of the fundamentals of a yajna ideology. Even passages 
from the Mbh. which provide considerable food for thought and 
embalm the teachings of Vedic symbolism (e. .ع‎ M.Bh 1.3.144-147) (iv) 


(1) संवत्सरो यज्ञः....ऋतवनऋशिविजः....सासा adifa... یت‎ ۰ 
AEWA RIF For another analogy vide Taitt. Sam. VIII. 2,6.4. and 
i Jai. Br. 1.50. where ahan and ratri are two unageing 
seas wolving out of the samyatsara and complying 

with rta as in Rg. X., 190. 

(ii) यो ह ar Rae पन्मिथुनानि वेद मिथुनेन मिथुनेन ह प्रज्ञायते | 
[of also Br Ar 1.4.17;मन एवाऽस्यात्मा वाग्जाया प्राणः प्रजाः and 
c.f. also Prasna I. 4;15.] , 

"S A 2 

(ili) we ह वे ब्रह्मणे द्वारोऽगिनर्वायुरापश्चन्द्रमा विद्युदादित्यः | 


(iv) एवं स्तुवन्नपि नागान्‌ यदा तेकुण्डले नालभत्‌ तदाऽपश्यत्‌ faat तन्ये 
अधिरोप्य सुवेमे पट वयन्तौ । तस्मिस्तन्त्रे कृष्ण: सिताश्च तन्तवश्चक्रं चापश्यत्‌ पड्भिः 
कुमारैः परिचतमानम्‌ (An echo of Rv. VI. 9.1.) qx संवत्सरः प्रज्ञा र 
qa: संवत्सररूपकेण प्रजापति विश्वात्मानं कृत्स्नसंसाराभिमानिनं समष्टिजीव स्त 7 
(Nilakantha) (in the Kau, passage the rtus are the kumaras here though 
Nilakantha explains itas the six kleSas of the Yoga philosophy): 
तंत्र चेदं विश्वरूपे युवत्यौ वयनस्तन्तून्‌ मूतान्यजस्र भुवनानि चेव | 


| 
| 
۱ 
| 
1 
f 


I—VEDIC SECTION 3 


using almost the seli-same language have been ignored. One has to 
refer to certain crucial cases of readings which force his attention by way 
of illustration. 


(The whoie passage of the Kau. Br. Up. is reproduced as an appendix 
to the paper.) 


Now to come to the readings. Leaving out the minor obvious 
emendations e.g. of (a) तं यः प्रत्याह for तं यत्‌ प्रत्याह and (b) यो न प्रत्याह 
fors एनं प्रत्याह (°) स तद्विदेऽहं प्रतितद्विदेऽहम्‌ in the third foot of the 
second verse as just in keeping with the metre and with an appreciation 
of the chiming which is clearly discernible and savours of a grace and 
elegance familiar inlater literature which would have been morein 
evidence if the second foot of the first verse were to read fqzzraq: पञ्च 
दशात्‌ ngara; (१) तपसतु इस्मद्यातंवोऽस्मि तपस च्छतुरस्म्य....;(2) ब्रह्म हाभिधावति 
for ब्रह्मा हामिधावतिः cf. Yajna smrti 111. 193-194 and ( f) "3 5 एवमहोरात्रे 
for पय वैच्षतेवमहोरात्रे, We have at least a dozen difficulties which call 
for discussion. The emendations suggested are :— 


(1) मासिषिक्क for afafa: or मसानिषिक्त frequentative imperative 
second person plural gr in this quarter and in the previous quarter of 
the verse is the absolutive particle. The seasons are implored as the 
active agents to help prevention of continuous, re-birth of the spirit in 
the form of men etc. कीरो चा पतङ्गी वा पुरुषो ard is the object standing 
ford: masculine because of Vedic licence. (for the expression of. 
Ait. Up. II. 1-3 and Rv. Sam. X. 129.5.) 


(2) स जायाया उपजायमान 7०0 ¥ जाय उपजायमान ० स जायमान 
उपजायमान: The metre, the compatibility of many a Vedic text (e. g. 
Sat. Br. XI. 3.2. and Br. Ar. Up. 1.2.4 ; 1.5.12.) the way of expression in 
the last quarter of the previous verse and the text in 1.6. आकाशा 
योनेः सम्भूतो भार्यायै रेतः स वत्सरस्य...., which reads like a paraphrase of 
this, make this emendation, not only plausible but also possible. The” 
reading जाय उपजायमान (1 am born) in the Jai. Br.is not appropriate, 
firstly because of the changed outlook and secondly because of the 
confusion likely between the two verbs जाये and fazand their nominatives 
अहम्‌ anda: the latter really standing for بج‎ [(smmr), foras the 
Praína puts it (IIL.8.)-aditya is the bahya prana] which is used as 
masculine. It may be mentioned in passing that the first verse relates 
to the passage of the Spirit through the moon, the second to its subsequent 
passage through the sun (Prasna V. 2-5) just on the lines of the weli- 
known Chand. passage (V.10.4,& V.10.2.) with certain intermediaries 
left out in the first case, as in Mundaka 1.2. 11ed, to immortality. (Keith's 
accusation of the accommodating tendency of the doctrine [Philosophy 
and Religion of the Veda-p. 576] is hardly convincing.) 


(3) am چجون وی‎ for و‎ ० ऋतवोऽम््यंवञ्जस्तवे a 
(negative) Vedic infinitive like सूतवे corresponding to जीवसे (for 
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immortality, personal immortality) as is guranteed in the brahmaloka 
in similar well-known texts. [e.g. Prasna. III. 11,12; Ait. III. 4; Katha. 


I. 1.12] 


(4) कोऽस्मि amaia for कोसि aatia. The question 
is parried with the necessary change in person. This is clear from 1.6. 


तमाह.... 


(5) agal Zeer in 1.3 [and 7ء3881‎ with an allowable 
change in gender in 1.4. the Amarakosa 1.119 sanctions this in later 
usage even. | for ggat येष्टिहा A reference to Sat. Br. X. 4.1.2. (v), X. 
4.2.18. (vi), makes this reading unimpeachable. [The change to gfezr 
onthe fancied basis of Mundaka 1.2.7,10, which is the reading in com- 
mentaries (e. .ع‎ of Sankarananda) is certainly purposive as hinted at by 
Prof. Renow.] There isa covert allusion to bricks the materials from 
which the palace of Brahman is constructed—a point substantiated by 
references to the lakes, the river, the trees, the garden, the fort and the 
gate-keepers associated with a city of a region. The य in ۲و‎ 
is accounted for by Panini VIII. 3.17. 


(6) सजलं deatay for arg संस्थानस्‌ OT सालज्यं संस्थानम्‌, the 
fantastic reading of Sahkarananda.  Belvalkar's emendation arast 
(AT.O.C. Madras) and सज (History of Indian Philosophy, 11.0. 272) 
should better be modified to asa in conformity with तज्जलानिग्न्युपासीत 
(Chand. ITI. 14.1.). Moreover it will have a realistic application to the 
fort denoting surrounded by water. 


7) पुष्पाण्यादायावयततः (present tense dual) 101:.... ....दायावयतो and 
gata. The Mbh. references (1.3.144,147) (vii) set all doubts at rest 
and suggest that there have been lacunae between द्यावयत; and चेव 
which we discuss when we take over the doubtful cases. 

S‏ شت كين لك an‏ سی ے 

(v) यावन्ति वाव मे satdifa तावत्यो म इष्टकाः। तस्य वा एतस्य संवत्सरस्य 


HAIGH: ... संवत्सरो वे प्रजापतिरगिनः........ अहोरात्राणि 3212115 ता इष्टकाः इष्टका 
is generally used as feminine as Panini 6.3.65 testifies. Hemacandra in 
his linganusasana holds the same view. The form چچچ‎ is not 
ungrammatical. 


(vi) स 87 रूपाण्यपश्यदात्मनस्तन्वो मुहूर्तान्‌... तद्‌ यद्‌ मुहुस्त्रायन्ते 


agga: | 
i = 1 à ited in £n. (iv) 
yii) ۹8.57 भुवनानि चेव as ci 1 
also 1111: t वयन्तौ "UH. सुवेमावधिष्यंयन्तावसित विवस्वतः | 
; Rv. VL9). विवस्वतः विवस्वन्तं सूय وع‎ 1581115150 कृष्ण ۲ 
f च तन्तुस्थानीयं तेन संवत्सररूपं पटे वयन्तौ ... तेन च पटेन... सुवेमौ 
पतृयानौ ग्रधिश्चयन्तौ उपस्थापयन्तौ | Nilakantha’s commentary). 


I—VEDIC SECTION 5 


(8) उद्गीथोऽपश्रयः for sgiala यः, उद्गीथोऽपरश्रयः, 7 
उपक्ती: | The Ath. Sam. paraphernalia (XV. 2&3) which is followed here 
closely with EOE دلو ھا‎ (e. s. ऋचः mamaa यज्‌ पि RTH: + 
वेद anart ब्रह्मोपवर्हणं सामासाद उद॒गीथोऽपश्रयः) prompts this emendation. 
Should we not read in both gamta 7 


The doubtful cases arise in connection with :— 


(I). the second quarter of the second verse. The Jai. Br. printed 
text reads ट्वाद्शो पमासखयो दशेन पित्रा. The generally printed reading of 
the Kau. is द्वादशन्नयोंदुशमासरे giamaataga. Apart from the violation 
of the metre (we should remember that the verses are in the nature 
of ühas made by an expert metricist), the grammatical anomaly on 
which Renou’s analogy of fgat: and त्रिचतुराः is of questionable applica- 
tion raises doubts about the actual reading. The rs: was thinking of 
Rv. I 25-8. Should we not read उपजायसानस्थय्रो दशी द्वादशेन 74 The 
nouns in त्रयो दृशो and द्वादुशेन as in the Rv. passage noted and in विचक्षणात्‌ 
and पद्चद्शात्‌ in the first verse are supplied by the dictum विशेषण- 
मात्रप्रयोगो विशेष्यप्रतिपत्ती The Kau. Br. (XXV. 11) has एतावान्‌ चे संवत्सरो 


यदेष त्रयो दशो मासख्रयोद्शेन सर्वः संवत्सर आप्तो भर्वात. The metre is not there- 
by disturbed. But this isa bold emendation. 


(II) fay प्रमितस्‌ (viii) in I. 3. Some editions including that of Renou 
print this as 2 compound word obviously on the basis of the Ch. passage 
where it fits in as an adjective to ayatana and follow Sankarananda's 
interpretation. The upasargas are here interchanged from what they 
are in the Ch. Up. (VII. 5.3.), in which case following Sat. Br. 
TIT. 1. 4-7, Katyayana Srauta Sūtra VII. 14-18, and the 2 
definition of Vimita, Monier Williams’ S. E. Dict. notes the sense of 
the building or hall has a more authoritative sanction. प्रभु (Ch. Up. 
VII 6.1.), refers to majestic potentates 5 Sankara explains. fag as ren- 
dered by Belvalkar is an item of enumeration and the Christian parallel 
in the symbolism also leads us that way, where the measurement as in 
the Parigista is hinted. The root s 5 commonly used in connection 
with building and architecture and is, therefore, quite appro- 


priate. 


(II) पुष्पाण्या दायाबयतो वे च जगाति....... B 
is not very happy and is rather vague. The accepting of the equation of 
a later statement in this section of the Up. (1.5 चैरूपवेराजे) which Renow 
ics up, does not help solntipn <i डीत up, does not help solution ‘either. The mss. materials point to- 


(viii) The order, manner of arrangement and technology in the 


Kau. passage are u | par wit 1 
(IIT. 18.) :--उत्पत्तिमार्यात॑ स्थान विभुत्व चैव qami अध्यात्सं चैव प्राणस्य. 


5+181 


.Belvalkar's emendation رج‎ जगा नि" 


almoston a par with what we find in the Pras. Up. - 
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3 चजगानि 25 the reading Renou’s conjecture (जगानिस्जर्गान्त) derives 
considerable support from the Mbh. passage already mentioned 
(1. 3. 147) of which he is apparently unaware. (There is one objection 
possible and that is that this is a rare form of the word. Iam inclined 
to think that the reading was like aga} warfa चै च जगानि (or perhaps in 
the analogous form वयन्त्यौ भूतानि). With such an emendation introduces 
a new sentence which is, to say the least, a clumsy device. This can be 
avoided if we take the reading to be दाय़ावयन्त्यो Where वयन्त्यौ 
may be connected with the previous as well as with the following 
کے‎ by the काकाक्षिगोलक maxim or to be दायावयन्त्यों to be construed 
with t 1€ . 5 as well as is the case in Rv. VII. 74. 5.8, 
| a परिधि वयन्तोऽप्सरस 3755: यमेन ततं 2 चयिष्यन्‌) implying there- 
y a close similarity with the pre-occupations of one of the Fate Sisters in 
Greek mythology. 


. (IV). शअ्रम्बाश्वाम्वायवींश्र...अम्बया नद्यः No dependable explanation of 
this line is forthcoming. अम्बायवीश्व (अस्बायचश्च i5 what the St. Pet. Dict. 
seems to take it though that reading is open to question) is obscure. अम्बा 
in a Vedic passage as indicated in the Vedic Index is the name of one of 
the seven stars in the constellation Krttika and by some stretch of fancy 
ग्रम्वायवी: (in plural) may refer to the other attendant stars. The names 
अम्बा, HII, 'ग्रम्बिका as in a Vaj. Sam. passage occur to our mind; but 
we are not sure. This introduces the difficulty, heightened by the absence 


of any finite verb in the clause concerned. Inthe Ch. Up. (VIII. 5.3.) 


we have ऐरम्मदीय सरः which introduces an element of effulgence some- 


thing like what we find in the accou 
Yajnavalkya Smrti (III. 166-168). 
which might have been later turned 
nya appear here in the form of a lake. 


The Vaj. Sam. passage (XXIII. 8.) and we may note that the Mbh. 
(1. 102, 3. and 1. 105. 37) knows Amba etc. as apsaropamo and Suras- 
utopama read in the context of another passage there (XV. 15. 18.) 
where we have a mention of apsarasas by pairs whom the commentator 
Mahidhara (XV. 15.) following old traditions which uvata notes, regards 
as attendants may explain the reading weg; not in the sense of dancing 
girls but of attendants in general. The difficulty however is that the 
word नटी as the reading suggested by Belvalkaris a new one In a Vedic 

. (We have नट inthe Maitr. Up. IV. 2, a Up. of dubious date and 


nt of the route to moksa in the 
Inthe Up. passage we have a pool 
into a river just as the seas are and 


"But the parallelism of this 
5 and 6. (ix) is so striking 
n the last part of the sentence 
streams and. 


passag 
ely that ۴ 


6 


d not take अम्बया as the reading aS अम्बय: 15 3. 
word (vide Kau. Br. XII. 2, St. Petersburg Dictionary 


x 


4 
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चे च जगानि as the reading Renou’s conjecture (जगा निरजगन्ति) derives 

considerable support from the Mbh. passage. already mentioned 

(1. 3. 147) of which he is apparently unaware. ° There is one objection 
possible and that is that this isa rare form of the word. I am inclined 
to think that the reading was like qaqa} भतानि चे च जगानि (or perhaps in 
the analogous form वयन्त्यौ भूतानि). With such an emendation introduces 
a new sentence which is, to say the least, a clumsy device. This can be 
avoided if we take the reading to be द्वायावयन्तयौं where आवयन्त्यों 
may be connected with the previous as well as with the following 
portions by the काकाक्षिगोलक maxim or to be दायावयन्त्यो to be construed 
with the apsarasas as well as is the case in Rv. VII. 74. 5. 8, 
(यमेन ततं परिधिं वयन्तोऽप्सरस sada: यमेन ततं परिधि वदिष्यन्‌) implying there- 
by a close similarity with the pre-occupations of one of the Fate Sisters in 
Greek mythology. 


, (IV). ग्रम्वाश्वास्बायवीश्च...ग्रम्यया नद्यः No dependable explanation of 
this line is forthcoming. अम्बायवीश्व (अस्बायवश्च is what the St. Pet. Dict. 
seems to take it though that reading is open to question) is obscure. अम्बा 
in a Vedic passage as indicated in the Vedic Index is the name of one of 
the seven stars in the constellation. Krttika and by some stretch of fancy 
अम्बायवी: (in plural) may refer to the other attendant stars. 'The names 
"AUT, WAAN, अम्बिका as in a Vaj. Sam. passage occur to our mind; but 
we are not sure. This introduces the difficulty, heightened by the absence 
of any finite verb in the clause concerned. In the Ch. Up. «VIII. 5, 3.) 
we have ऐरम्मदीय ag: Which introduces an element of effulgence some- 


thinglike what we find in the account of the route to moksa in the 
Yajnavalkya Smrti (III. 166-168). In the Up. passage we have a pool 
which might have been later turned into a river just as the seas are and 
nya appear here in the form of a lake. 


The Vaj. Sam. passage (XXIII. 8.) and we may note that the Mbh. 

(I. 102. 3. and I. 105. 37) knows Amba etc. as apsaropama and Suras- 

sutopama read in the context of another passage there (XV. 15. 18.) 

where we have a mention of apsarasas by pairs whom the commentator 

Mahidhara (XV. 15.) following old traditions which uvata notes, regards 

as attendants may explain the reading weg: not in the sense of dancing 

girls but of attendants in general. The difficulty however is that the 

word नटी as the reading suggested by Belvalkar is a new one ina Vedic 

` text. (We have az inthe Maitr. Up. IV. 2, a Up. of dubious date and 

= authority). We m: 

Menon Vedic word (vide Kau. Br. XII. 2, St. Petersburg Dictionary 

ik loomfield's Vedic Concord 

di in Te, We Ao . 

e tempted to think 
different 


47 (x) 5 and 6. (ix) is so striking 
that in the last part of the sentence 
of mention of springs, streams ‘and 
۱ The St. Pet. Dic. thinks that 


p अन्ये on 3 
and भ्र T ofthe r 


We need not take अम्बया as the reading as स्रम्ब्रयः is a. 


ance). But the parallelism of this | 


Kar, passage are identical. - 
बा ctc. may be proper names and 35 


A Y 


0 
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such in the singular number and well assort with ग्रावयतः (which may be 
read as maart as integral part of the long sentence अआावयन्स्यौ ۶ च) 
The ۳ in that case with the filling up of the lacunae as proposed 
in 111. will be ग्रावयन्त्यो भूतानि च वे जगानि अम्बा चाम्बायवी चाप्सरसौ चाम्बयो 
नद्यः। The Nrsimha P. Tapani’s (III) mention of ambika as brahmayoni, 
the Bahvrc Up. account of the same (balambika) as brahmananda kala 
and the Purana cum Tantra concept of ambika the Great mother, as in the 
Saptasati irrespective of Her diverse manifestations are well-known. But 
are we not taking too much of liberty specially as the mss. material 
is hopelessly inadequate ? 

The tenor of the whoie passage is the insistence on personal 
immortality like the quest for Vulcan or the unbinding of Prometheus 
in Western mythology. Was it implied in Maitreyi’s appeal येनाहं THNAA 
apparently covered over andirenounced in Yajnavalkya's discourses? It is 
coterminous with brahmaloka, a vision of which with all its attendant 
pleasures and amenities, the acme of all imaginary desires. 
सव्या अ्नृता-पिधानाः star: Chand. VIII. 3. 1-5; Ratha U TZ 25:— 
स्वरो लोके न भयं किचनास्ति न तत्र Ud न जरया AAR । उभे ٩ 
शोकातिगो मोदते स्वरांलोके ॥ (12) इसा शमाः सरथाः सतूर्या न रोहण लम्भनीया 
मनुष्यैः । (25) Aitareya =-= وو یووم موی و مم ممه‎ 


अमुष्मिन्‌ स्वगे लोके सर्वान्‌ कामानाप्त्वा ga: समभवत्‌ ) is met within 


more than one Up. text, It is not certainly (x) the A world 
beyond desires as in Sankara's interpretation in Br Ar. IV.3.31. The 
whole thing is couched in the ideology and phraseology of sacrifice 


_(ara=rta, ila, viathra— mite, muhtirta, islala etc.), in which the 


active elements are the time forces, the rtusas rtvijs.. The spiritual 
essence as Prajapati and subsequently as brahman, strives to maintain 
its continuity after death (aza) which as संवत्सर 07 the Time ego 
(Sat. Br. X. 4. 3. 1.) exhausts the Spirit eager for AJIRA and (ix) as 
प्रजापति for he is in all and of all makes the spirit. 


(x) इदं वपुर्निवचनं जनासस्वरन्ति यन्नक्यस्तस्थुरापः ۱۴ यदीं बिभृतो و"‎ 
इहेह जाते यम्यो सबन्धः ॥ वितन्वते थियो अस्मा अपांसि व्रा पुत्राय मातरो चयान्ति। 
Sayana's note यम्या AÀ नियमनीये युग्मभूते वा............ .-............. --- on the 


- first and मोहमाना दृष्टान्तो वध्वो चधुस्थानीया दृश्मये (cf. Yaska's interpretation 


as raámi (X. 47) and the textual background on the second verse seem to. 
connect these vague terms with ऐरम्मदीय सरः of the chand passage. 
am वा waa: (Kau. Br. XII. 2. and Ait. Br. V.4.10.) Sayana on 
1. 23. 16. अस्बयो मातृस्थानीया: and on IL. 41. 16 अरिबतमे کور‎ 28 should 
be noted. Vide also the rendering in Keith's “The Brahman as of the 
Rgveda” (H.O.C.). ' 

(=) ये प्रजा नेषिरे ۵:68 हि भेजिरे....इम॑ मानवमावत aadA 
अभूतसंप्रवं स्थानमस्हतत्व हि भाष्यते ART चाम्रतत्वं न साक्षान्सोक्त इति गम्यते 
[Sankara on Chand. Up. V. 10. 1. 2.] - The idea of mukti (e.g. Sveta. 
1. 6. 7. 12; Prasna VI. 5 Mundaka. 111. 2. 8.) is different. Vide 


-Keith-Philosophy and Religion of the Veda. (pp..583-84.) 
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strive after devayana leading to satyaloka and brahmaloka, the ultimate 
repository of prana 9 222522. (1.8.9.). Satya and tapas that are introduced 
in L2. are also insisted on in other Up. asin Prasna 1.15. The 5 
conception of satya as distinct from that of the statement elsewhere as 
in Chand. VIII. 3.5 ज्ञाविध्वाण्मानि and. تيجو‎ ह्ययं पुरुष: (Br. Ar. IV. 4.) 
r gathered from E ا‎ 7 सत्यसिति तत्वमिति). It is different from 
atman in its own light an right absolved from desires (e. g. int r 
Ar. IV.3.8.15; IV. 4. 1-9 and Tai. Up. Bhrguvalli 1 Sand 5 
manandavallî 8. स्र एको मानुष ग्रानन्दः संक्रामति and X यतो वाचो निवर्तन्ते 
कुतश्चन). That this is no easy quest is clear from the pictures of the 
Brahmaloka which however abounding in sense-amenities in the shape of 
इल्यवृक्ष etc. ira standing for food, or strength (Nir. VI. 19; VII. 8.) is 
guarded by door keepers Indra and Praj apati exacting compliance with 
duties and responsibilities (equation rta = ara hrada) a symbol of its 
being encompassed by the obligations (cf. Sama Sam. II. 2.2.9) of 108 
moments in the shape of istakas constituting the edifice of the divine 
city, corresponding to 360 30 moments of Indian computation and is no 
mere routine duty but is the product of prajna, the palenquin of the 
throne of prana round which has centered the full discourse (xi) which 
aims at inculcating the worship of prana as the brahman as in Tai. Up. 
II. 3, in which the mere reckoners of pros and cons (सम्प्रतिविद:) are 
routed out and thoughtful knowledge leads to desired goal. (Kena. II. 4.), 


A full point by point exposition of the passage involves a collation of 

the materials of Vedic texts such as those noted above. So also does 
the unfolding of the details of the symbolism in the latter part which 
by no means is an idle phantasy and isa nice mosaic in which early 
Vedic thought has blended admirably with later speculations, elaborate 
and far reaching in their consequence. The passages in the Mbh. already 
cited and other less known passages of that great epic; sometimes on a 
different analogy as that of a ratha ( Chand) e. g. VI. 34.17-38 (1. 120. 7-13, 
11.37-43,). ग्रादितिदितिदनुस्वेव...वै देव्यौ देवतां च मातर: |. डपतस्युः प्रजापतिम्‌ ॥ 
giving over and above an eschatalogy, on account of brahmaloka 
and the council-chamber of Prajapati and of Brahman) and of the 

Puranas in their changed ideology and phraseology (xii) (e. g. Vayu 

VIII. 124-127, Bhagavata. III. 32; IV. 29.18-40; V.17.11-14) have 

harped ona similar line of thought with emphasis on certain items 

which are prominent in the Kau. passage. इतिहासपुराणाभ्यां चेदं 7713 हयेत्‌ 

isa warning for all time. It is also not at all unlikely that coming 38 


। एष प्राण एब 
। स म आत्मेति 
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it does in a late phase of the Vedic period when as more or less in all 
phases of Indian thought, it incorporates a fusion of divergent streams 
of culture, Cowell's notes of about a century ago which couid not but 
have been scrappy, Belvalkar’s analogy of the literature of the Orphic 
Mysteries (History of Indian Philosophy, Vol. Il.pp 272) and the 
modern scholar's attempt at investigating the parallelism with early 
Catholic thesis on the theme, thought, which in its turn inevitably draws 
much írom Assyrian and Sumerian thought currents (viz. St. John's 
Revelation) read together bring in much food for discussion and may 
turn to be the searchlight illumining the dark corners ofa little known 
section of this important Upanisad. 


Continuation of (xa). 


The narakas (Chap. 214. 18-19) will serve by contrast to explain the 
symbolism of the Kaw. passage :— 

न तत्र वृत्तच्छाया वा न तडागाः सरांसि و‎ न वाप्यो दीविका वाऽपि न कूपो न 
अपा न समा । न मरडपो नायततं न नद्यो न च पर्वताः! न किंचिदाश्रयस्थानं विद्यते 
तत्र Hf u (The fancies of hosts of tanks, lakes, streams and rivers 
are common in both the accounts, and in St John's Revelation we read 
of the fiery lake of the nether regions). The same purana (Chap, 214. 
104-128) describes as well the journey of the Spirit through higher 
regions that are all studded with gems, diamonds etc. and peopled with 
gandharvas and apsarasas. 7 


(2) Tur Vepic CONCEPT or METRES 


by 
. DR, SIDDHESHWAR VERMA 


The Vedic concept of metres has no parallel in the history of 
human culture. No other literature or culture has conceived of metres 
as co-partners with gods iu the receipt of divine 


The unique nature E 2 
worship, as instruments of the creation of the uni- 


of the vedic con- 


cept o£ metres. verse, as playing active parts in the Politics of 
Mythology, and as being the support of all that ever 
exists. 


As an independent category, metres have been mentioned for che 
first time in the Rgveda, 10.90.9, where along with ycas, the yajus, and 
the S'amans, the metres have been mentioned as original creations in the 
universe Gar: यज्ञात्‌ सवहुत शचः सामानि जज्ञिरे । छन्दांसि जज्ञिरे तस्मायज्ञु 
स्तस्मादजायत ) This separate mention is notable, for though mention of 
reas, as “verses” already suggests that metres must have existed in 
Vedic poetry, this separate specification shows that metres as an impor- 
tant crystallised and organised concept had a very ancient origin in the 
history of Indian thought. The function par excellence of metre, viz. 
measure, has been definitely specified in R. V. 1.164.24, where it is stated 
that “every re-verse is measured by metres like Gayatri” (गायत्रेण 1 


मिमीते अकम )- 
With the antiquity of this concept is closely associated the term 


used for metre, viz. chandas—, the etymology of which had become a 
problem even for Vedic texts. Thus T. S. 5.6.6.1 


3 ا تا‎ of connects the word with ۸۸ chad— “to cover or pro- 
1 tect”, basing this interpretation on a legend in which 


the gods, being unable to approach a fire piled by Prajapati, clothed. 
themselves in metres: this covering enabled them to approach the 
intensity of the fire ते छुन्दोभिरात्मानं छादयिस्वोपायनू, तच्छुन्दसां छन्दस्त्वम्‌). 
Tt is not clear how far this legend represented the germ of a later 
concept, viz. the mellowing influence of metre when the Supreme 
Reality proved to be too dazzling to the Individual soul, but it certainly 
illustrates the protective aspects of metres to be dealt with in detail 
elow. The 5, B. 8.5.2.1 similarly derives chandas-from ۸۸ chad—, 
but the meaning attributed to this verb here is “to please", being based 
nd that Prajapati, when freed from death after the creation 
asked for food. The Gods gave him food which was 
int of view. The metres pleased Prajapati, and 
ey are called metres (chandamsi), ( यदस्या 
semantic aspect of chandas—appears in 
cation of metres and gods, has been 


eth E 
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thus pointed out: “whenever the metres, gratified the gods, then the 
gods تا‎ the metres (तद्‌ यत्र छन्दांसि देवानू समतप Ta छुन्दांसि देवाः 
समतपयनू (۰ 

Yaska (Nir. 7.12) similarly derives chandas—from /chad— 
^to protect” ( छुन्दांसि छादनात्‌ ) and Durga (Nir. 7.12) quotes a passage 
from a Brahmana which means that as the gods, afraid of death, 
protected themselves with metres, so metres are called chandas— 
यदेभिरात्मानमच्छा दयन्‌ देवा =ृत्योविभ्यतस्तच्छुम्दसां छन्दस्त्वम्‌ ) cf. a similar 
passage in the Chandogya Upanisad 1.4; Raj wade ٭ےچچخ‎ मराठी भाषान्तर, 
1935, 9. 553. This possibly refers to the magical effects of verses, 
serving as “protective texts" (cf. Weber, Indische Studien, 8, p. 3), 
Vinayaka, while sticking to the same literal sense viz. “to guard", gives 
the interesting interpretation that chand@iiisi are so called because they 
guard the letters from going outside measure ( gezifa वर्णा श्छा दयन्ति 
संघातनियमेन बहिर्भावनिवारणात्‌ ), on Sankh Brahmana 11.5, cf, Weber 
ibid, p. 3. 


According to Weber (I. b., 9. 4) chandas—can be derived from 
^/chand—, not from /chad—. Formally and psychologically, this 
view seems to be acceptable, for he refers to /chand—listed in the 
Nighantu in the sense of kantikarmanah “to please". Moreover, the 
root ./chand—agrees with the form chandas—better than the root 
^/chad —. And the meaning “to please" is not only consistent with 
the two legends mentioned above, but psychologically also the pleasant ے‎ 
aspects of chandas—‘‘metre” would be universally recognised. 2 


The syllabic nature of Vedic metres was recognized by the 

: Rgveda, where in 1.164.4 it is stated that “the seven 

The ay abi mature metres are formed of syllables" (grata मिमते ua 

: वाणी:) Generally, the number of prominent metres 

is said to be three in the Vedic texts, though sometimes the number is 
“said to be seven. 


The R. V. 1.164.23 mentions the Gayatri, Tristubh and the Jagati 1 
asthe metres. This three-fold concept of metre corresponds to the ४२५ 
T ;. three-fold concept of the universe so predominant ٢ 
Tae need met. in Vedic thought. Thus V. 5.31.18 speaks of the 

res. brilliance of gharma in heaven and in Gayatri, i : 


atmosphere and in Tristubh, on the earth ai 
Jagati ( या ते घमं दिवि-शुक्‌ صعوصہ‎ ...या ते घर्मान्तरिचे शग... त्रिष्ट साग a 
या ते घमं एथिव्यां शुग या जगत्याम्‌ ). A similar three-fold concep 
has been represented by the three steps of Visnu in V.S. 1 
steps being “enclosed” by the Gayatri, the Tristubh and 


E respectively. 


est: - But R. V. also speaks of seven metres in 1.164.24: 
. are formed of syllables" ( watu मिमते aa वाणीः ) 
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speaks of seven metres, though neither of these texts specifies the 
metres concerned. 


Though the Anustubh occupies a prominent place in later Vedic 
literature, it has been only hinted in R.V.by the adjectival form 
anustubhasya in 10.181.1, in the phrase agg we हविषः *of the 
offering (gharma—) accompanied with the Anustubh metre". V.S. 
however, definitely mentions the Anustubh in several passages, e.g. in 
11.11 itis stated that Savitar dug clay out of the earth with the help 
of the Anustubh metre ( सविता great अध्याभरद्‌ 5 भेन छन्दसा ) 
For further details, cf. below “the Hierarchy of metres’ pp: 
12—13. 


This prominence, accorded only to some of the metres, was not 
accidental, but was closely associated with the Vedic evaluation of 
objects in the scheme of Vedic life. The Gayatri, strictly connected 
with Agni, a deity that was the life and soul of the Vedic Sacrifice, 
came to occupy a position so great that the Gopatha Brahmana (edited 

- by R.L. Mitra 1872) 1.31. (p.17) speaks of “Gayatri...on which the 
universe rests" ( यस्यां सरव मिदं “श्रितम्‌ ( 


Again, the Tristubh metre is one in which the hymns to Indra have 
been generally composed : it appealed so much to the immagination of the 
Vedic Aryan in this respect that in A. B. 3.21 it is said that Indra 
claimed the Tristubh among metres. 


Perhaps the most striking feature of Vedic metres is the place 

they occupy in Mythology. They are Co-sharers, 

Themythology of with the gods, of the offerings in a sacrifice, S. B. 
metres. 1.3.2.6. states that “the sacrifice....is performed for 

the gods, the Seasons and the metres" ) एष यज्ञस्तायमानो देवेभ्यस्तायत 
ऋतुभ्यश्छन्दीभ्यः ), the metres being thus one ہ٤‎ the three sharers of 
sacrificial offerings. V.S. 24.12 specifies the animals to be sacrificed to 

^ the various metres, viz. 3 sheep to Gayatri, 5 sheep to Tristubh and a 
a 2-year old steer or cow to Jagati ( saaat ara, पंचावयस्त्रि भे दिव्यवाहो 
जगत्ये ). Vedic texts, however, suggest that this allotment of shares 
metres had a history, that originally the metres, did-not enjoy this 
nour, for in T. S. 2.6.3.2 itis stated that the metres ran away from the 
ds (saying) “we will not bear the offering if we have no share". 
ds then reserved the offering for the Metres, dividing it into 
T.S. 5.1.1.1 mentions a similar protest on the part of the 


7 € Gods then reserved for them an oblation to Savitr. Thus 
1onoured position for Metres came from the Gods, not from 
he mythological origin of the honour accorded to 
3. 1-2 also mentions an isti called the araatte, 
ri, while 5 B. 3.4.1.15 prescribes a sacrificial cake 
ya m, suggesting that the metres had not 
re also directly worshipped. 


دس ی 
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T. S. 3.4.9.1 speaks of Metres as “Minor deities’ ( gezita 3 देविकाः ) 
while S. B. 9.5.1.39 speaks of Metres as “goddesses” ( छन्दांसि देन्य: ) 
5 V. 3.87 shows metres as representing various 
The place of Met- deities; thus Soma juice is addressed as “Gayatri for 
res among deities Agni, Tristubh for Indra and Jagati for all the Gods”. 
( अग्नये त्वा गायत्र چو‎ TET, इन्द्राय त्वा त्रिष्टुपूछन्दस गृह्णामि, विश्वेभ्यस्त्वा 
देवेभ्यो जगच्छुन्द्स गृह्णामि ). 


But there are other passages which raise metres higher even than 
the Gods. Thus 5. 8. 1.8.2.14 states that “Metres are the Gods of the 
gods" ( देवानां 1 देवाः सन्ति छुन्दांस्येव Ys while in S. B. 3.2.4. 1—2 it is 
stated that the gods owe their divinity to the Metres, for it was the 
Metre Gayatri which brought Soma and consequently divinity to them 
«Soma was in Heaven, and the Gods were here on earth” ( tata à सोम 
saa । अथेह देवाः ) S. B. 0 definitely states that “it was through 
the metres that the gods reached the heavenly worlds" ( छुन्दोरमि[ह देवाः 


स्वयं लोक TRAIT (۰ 


The basic concept in these passages is the power attributed to 
Mantras,and as these Mantras were generally metrical, the one cate- 
gory metre, defied in various forms, has been deduced therefrom as 
being the ultimate power to which the gods owed their divinity. 


The acme of the deücation of metres is reached when in S. B. 8.2 3.9 

it is stated that Prajapati himself “indeed became metre” ) 23 

छुन्दोऽभवत्‌ ) while in S.B. 10.3.1.1. the whole body of Prajapati has been 

depicted in terms of various metres. “The Gayatri is the breath of | 
Prajapati, the Usnih the eye, the Anustubh the voice, the Brhati the 

mind, the Pankti the ear....”. This view is not foreign to the concept 

of Sabda Brahma: if poetical inspiration ultimately originates froma — 
superhuman source, there is no reason why verification also should 
not proceed from a similar source. np 


Vedic metres, conceived as divine, animate beings, are pred 

nantly the associates of various gods. The most important o 
associations is that with Agni. In T. S. 2.2.5 

Metres as asso- himself is called gayatra, because Agni, it is 
ciatesof various was born from Prajapati’s mouth along with th 
E E Gayatri( गायत्रो$रिनः (. Now the verses address 
to Agni are mostly composed in Gayatri, consequently the associat 
of both was set up. But S. B. 6.7.2.6 goes further, and | 
metres with the limbs of Agni ( saqjengti 
of this concept is evident. Agni being t 
nearly all Vedic Ritual, all metres were 
But side by side with this ritua b 
posite concept also included p 
which was figuratively associate 
metre associated with Indra 
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(A. B. 3.21) as hymns celebrating Indra are almost entirely composed in 
the Tristubh metre and consequently “the Tristubh is the military 
order” (S.B. 1.3.5.4). Again, very close is the association of metres 
with Soma; T. 5. 6.2.1.2 speaks of metres as “the retinue of King Soma? 
end it was a metre, viz. Gayatri, which had brought down Soma from 
eaven. Now this concept, which associates metres with Soma, suggests 
a connection between poetical form and inspiration, the latter being 
represented by Soma. A. B. 8.6 further associates the metre Usnih with 
Savitar, Brhati with Brhaspati, Pahkti with Mitravaruna and Jagati 
with Vi$ve Devah. Pingala in his Chandahsutram (B.I Calcutta, 1877 ) 
111 63 similarly speaks of Agni, Savita, Soma, Brhaspati, Varuna, 
Indra and Vi$ve Devah as the deities of metres ( atta: सविता सोमो 


बृहस्पतिवं रुण इन्द्रो विश्वेदेवाः ). Next ما‎ the Gods, the metres are associa- 
ted with the Sacrifice. T.S. 3.1.2.1 speaks of the creation of. metres 
after the sacrifice was created, and a legend in the same passage states 
that metres were originally more powerful than the sacritice, but 
Prajapati, in rescue of the Gods, took the strength of the metres and 
bestowed it upon the Gods. It was in the interest of the Divine order, 
that metres were forced to surrender their powers to the requirement 
of the Sacrifice. 5 
The leading function of Metre, viz. Measure, as pointed out by 
R. V. has been already mentioned above on p. 1. 
Many other functions have been attributed to metres, 
some of which may be noted as follows :— 

(1) The most notable function of Vedic metre 15 said to be their 
Protective Power, as one of the etymologies, discussed above, indicates. 
"Thus in the Rajasüya ceremony, the Yajamana is made to ascend to 
various directions with a text from V. S. 10—10—14. “Ascend 7 to the 
East, may Gayatri protect thee; ascend to the South, may T ristubh 
protect thee ; ascend to the West, may Jagati protect thee ( प्राचीमारोह 
गायत्री aag, दक्षिणमारोह Pr aag, प्रतीचीमारोह जगती त्वाबतु ). 
S.B. 1.2.5. 1--6 gives a legend in which Visnu was guarded “(enclosed)” 
by the Gods with the metres “probably in سح‎ to defend him from 
the powers of darkness” as Kuhn, quoted by Eggeling 5.8. (Eng. trans- 
lation) Part I, pp. 59—6, suggests. Similarly V. S. 10.14 gives a praye 
which runs “May Pahkti protect thee (the Yajamana)". A. B. 4.5 
gives a legend in which Metres help Indra in order to drive Asuras out 
of darkness. 


Various functions 
of Metres. 


(2) Metres have notable acquisitional characteristics, It was by 
Metres, says T. S. 1.7.5.4, that the gods won these worlds; by means of 
Metres Prajapati recovered cattle (ibid., 1.5.9.7). The steps of Visnu 
were effected by Metres (V. S. 2.25). 


1 t esaid to be desire-granting. Thus T. S. 3.4.9.1—5 
OA A desires which can be fulfilled if offerings are made 
metres. He who desires ‘offspring, cattle, village, freedom from 
brilliance etc. should worship the metres. 
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(4) Metres particularly give power. Thus T. S. 4.4.12.3 speaks of 
“manly strength" proceeding from the Anustubh metre. In T. S. 3.37. 
1—2 Prajapati is said to have „taken the strength from the metres and 
bestowed it upon the Gods. In S. B. 8.5.2.1 metresserved as a nourish- 
ment for Prajapati himself. ١ 


(5) Metres have an elevating function. “It was through the 

metres that the gods reached the heavenly abodes” (S. B. 5.9.3.10 

छन्दो भिहि देवाः स्वरं लोक समाश्नुवत ), and itis by metres that men 80 to 
the celestial world (5. 5. 6.5.4.7). 


(6) Metres play a prominent and effective part in the Politics of 
Mythology. Thus S. B. 1.4.1.34 describes a legend in which Gayatri 
sided with the Gods in their Struggle with the Asuras and the Gods 
won. A.B. 3.13 relates how the metre Anustubh fought for its right of 
the first place. Prajapati had ailotted the Gayatrito Agni but Anus- 
tubh to Acchavaka. Thereupon Anustubh protested and so Anustubh 
Was brought to the premier position in Prajapati’s Soma sacrifice. 
S.B. 1.6.4.2 relates how, after Indra had concealed himself after hurling 
his thunder-bolt on Vrtra fearing lest he had not brought him down, 
Agni and Brhati among metres started for search of Indra. 


(7) Metres serve as instruments of the creation of the world, 
Thus 5. B. 6.5.2.4 (Cf. V. S. 11.58) states that the Vasus fashioned the 
terrestrial world by means of the Gayatri metre ( एतद्लोकम्‌ quat 
وت‎ छुन्दसाकुवेन्‌ ). In 5. B. 1.3.2.16 it is stated that from the Anustubh 
all this universe originates. s 


(8) Every metre is said to possess certain characteristics which it 
imparts to the user. Thus Š. B, 6.4.32 states that “for one who desires 
brilliance, he should conclude with a Gayatri verse; for one who desires 
cattle, with a Jagati verse, for one who desires support, with an Anus- 
tubh verse, for one who desires, the sacrifice, with a Pankti verse. 
Cf. T. S. 5.1.3.5 “The Gayatri is brilliance, the Anustubh the sacrifice, the 
Tristubh power” ( तेजो वे गायत्री यज्ञो$नुष्ट प्‌ इन्द्रियं त्रिष्टुप्‌ ). Cf. A. B. 1.5 
“Gayatri should be used by one who desires brilliance etc. (तेजी à 


agada गायत्रीं ). 
That metres are divine creations, has been definitely stated in 


“Creatures are of two kinds, divine and human—‏ و وی 
The Cosmology of these human creatures are born from the womb, and‏ 

Metres. the divine creatures, being the metres, are born from 
the mouth" ( geaifa वै dea: प्रजास्तानि मुखतो जनयते ). But while there 
is no difference of opinion on the divine origin of metres, the specific 


“nature of their ultimate origin has been differently described. Accor- 


ing t . B. 1.7.10.17, Prajapati first created from his mouth Agni 
20 S the Gayatri metre, then from his chest and arms Indra 
and the Tristubh metre, A similar view is expressed in T. S. 7.1.1.4, 


““Agni and Gayatri being first created from his mouth by Prajapati. 
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But 5. B. 3.6.2.2—5 states that Suparni begot the metres, out of which th 
Gayatri fetched Soma from heaven ( सा gegifa ससुजे सा गायत्री ? = 
ataata, ). The name Suparni “fair-winged” suggests that the b 
concept 1ه‎ the original ancestor of metres represented a bird, and soaring 
being a characteristic feature of birds the name was befittingly applied to 
ihe vehicles of all soaring Poetry, viz. Metres. Moreover, T. S ; 6.1.6.2 
identihes this Suparni with heaven. So this text also : sticks to the 
divine origin of Metres. A third origin of metres (though the Creator 
was Prajapati even here) is said to be seasons. Thus in 5. D. 8.1.1.5.8; 
, 8.1.1.2,5 it is stated “From out of the spring-season he fashioned the 
Gayatri metre. From out of the summer season he fashioned the 
Tristubh metre" ( गायत्री وچ‎ वसन्तादतोर्निरममिमीत Few छन्दो 
ग्रीष्मादतोनिर मिमी ) etc. This concept seems to be associated with the 
Vedic Ritual, in which all sacrificial activities were fundamentally, 
though partly, connected with the seasons, and the order of metres 
followed the order of the seasons. 


Closely related to Cosmology is Cosmic order, in which Vedic 
Metres played a conspicuous part. Thus, according to R. V. 1.164.25 
. the Creator fixed the sun in the Heavens with the 
02 Cosmic help of. a, Sama based upon the Jagati metre 
D (जगता सिन्धु दिव्यअस्तभायत्‌ ). Similarly S.B. 4 
states that the sun shines, as it is established on the Brhati metre. 
"The Kausitaki Brahmana 14.3 goes further and states that even the 
Divine order is founded on the metres, e. g. Agni with the Gayatri 
is fixed in this world of the Gayatri; Vayu with the Tristubh is 1560 
in the world of the Atmosphere connected with the Tristubh: Yonder 
sun as connected with the Jagati is fixed in Yonder world connected 
with Jagati”. This may remind one of the “music of spheres” in 
European literature. Cf. Addison's famous poem :— 


“The spacious firmament on high 


And spread the truth from pole to pole.” 


But according to the Vedic concept here, the organizing factor was not 
music, but metre. According to Weber (Indische Studien, 8, p. 11) the 
‘Gayatri, Tristubh and Jagati have been identified with the order heaven- 
‘atmosphere-earth in R. V. 1.164.23, but this verse is rather obscure. This 
identification, however, is clear in 5. B. 1.8.2.10—13 and T. S. 4.2.1.1. In 
the former it is stated: *the atmosphere indeed is Tristubh” (masa 
ड वे gT) In the latter, the Gayatri represents the earth, Tristubh 
the atmosphere and Jagati, the sky (maa gea आरोह एथिवीमनु विक्रम स्व... 
fae छन्द आरोहान्तरिक्त विक्रमस्व जागतं छन्द आरोह दिवमनु विक्रमस्व). 


Though actual order given here is somewhat different from t 
“one suggested by Weber, yet the correspondence of metrical. bee 
with cosmic order is evident. 


THE VEDIC CONCEPT OF METRES 17 


The unigue importance which metres have acquired in Vedic 
literature may be partly explained by the conspicuous place which they 
¢ occupy in Vedic Ritual. In various passages such as 
erres and Vedic Š, 8. 4.4.3.1--1.8.2.8 ; 1.3.4.6 it has been repeatedly 
eie: stated that metres carry the oblations to the gods, 
and this has been explained by T. S. 2.2.4.8 that Agni, with the help of 
metres, bears the oblations to the gods. This, in other words, means 
that metres were generally an essential feature of the Vedic sacrifice. 
Their connection with the sacrifice was held to be so close that in 
A.B. 3. 25. 27 it is stated that “the metres are the Sadhya gods; they 
first sacrificed to Agni with fire" ( gegifa वे साध्या देवास्तेऽरिननाऽहिनम- 
यजन्त ). This passage is a comment on R. V. 2-3-23, 24 where ( यज्ञेन 
यज्ञमयजन्त देवाः ) occurs, which literally means: “the Gods sacrificed to 
the Yajria with the Yajra. In T. S. 3.3.7.1—2 it is stated that Prajapati 
created the metres (immediately) after he had created the sacrifice. 
The peculiar development of Vedic metres was, therefore, an incident 
of the sacrifice. Moreover, metres have been identified even with the 
elements of the sacrifice in V. S. 38.18, where the brilliance of gharma 
is said to be . identical, with that of the Gayatri, the Tristubh and the 
Jagati. Similarly in S. B. 1.3.2.9 metres have been identified with the 
after-offerings, as it is said there : “the after-offerings are the metres". 
"This clearly indicates that metres were held to be essential for at least 
some elements of the sacrifice. Again, T. S. 5.3.4.4 speaks of the Gayat- 
rias “the beginning of the sacrifice". Though this statement, as it 
stands, may not be technically correct, yet it indicates a metrical 
beginning as being the essential feature of the sacrifice. 


"That metres were believed to be of benedictory influence in the 
Ritual is further indicated by the prayer, during the horse-sacrifice, 
(V. S. 8.5) that **Vasus may anoint thee (the horse) with the Gayatri 
metre" ( वसवस्त्वाञ्जन्तु गायत्रेण gegat ) etc. Even some isolated cere- 
monial functions, such as churning of fire, were believed to be the work 
of metres, as is detailed in V. S. 5.2 “I churn thee with the Gayatri 
metre" ( गोयत्रेण त्वा छुन्दसा मन्थामि ). Even the urn (ukha) was pro- 
duced, by the gods, with the help of the Anustubh metre etc., as describ- 
ed in V. S. 11.58, while V. S. 4.24 speaks of the three “metrical” shares 
of Soma, in phrases like, “this is thy share in connection with the 
Gayatri( एष ते गायत्रो भागः ) etc. 


By far the most fundamental aspect of Vedic metres is the imagery 
which has-been used in representing them. The wealth of imagery 
used in this connection must be the creation of a 

Imagery in te highly imaginative people. Thus Š. B. 8.6.2.6—14 
am represents metres in a complete bird-shape: the 
Gayatri is the head, Tristubh the chest, Jagati, the 

hips, Anustubh the thighs, Brhati the ribs, Usnih, the neck, Pankti, the 
wings and Atichandas the belly of the supposed bird. While metres 
individually have been set up as separate and complete birds, e.g. note 
the legend of the Gayatri going up in the form of a hawk to fetch Soma 
(S. B. 6.1.6.1—2; A. B. 3.25 —27), the representation in S, B. 8.6.2.6 —14. 
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presents metres collectively in the form of a single bird: this composite 
concept is a single unit, representing all metres as one entity. One 
could easily follow the Gayatri as being the head of this composite 
image, for Gayatri, as pointed outabove, was taken to be beginning of 
the sacrifice, but the reasons for selecting specific metres for s pecific 
limbs of the bird are obscure. : 


How vital and vivid was the concept of Metres in Vedic li 
be appreciated by recalling T. S. 4.3.5.1 in which each च 
ted by a calf or cattle of certain age: thus the Tristubh is said to be 
a calf of 18 months, and Gayatri a calf of 21 years, while the metre 
Satobrhati has been represented by a bull. It is difficult, in this age 
to gauge the accuracy of this evaluation, but the conclusion seems to be 
unavoidable that the concept of metres must have been a very living 
force during the Vedicage. Again, the cosmic imagery used in the names 
bestowed upon metres could be realised by referring to T. S. 4.37.1, 
in which the various metres have been thus addressed. “Thou art 
Pankti metre, Jagati metre, earth metre, atmosphere metre, sky metre, 
seasons metre, naksatra metre, mind metre, speech metre, female goat 


metre and horse metre". 


. .. When metres have been declared to be the limbs of Agni, imagery 
indicates a vigour in the concept of metres, suggesting, along with 
fervour, their close association with Ritual. 


When in 5. 8. 13.2.2.19 itis said that the horse is of Anustubh 
nature and related to the Anustubh is the northern quarter ( ہجو‎ भो 
), one has only to compare Š. B. 8.3.1.12 which, 
tions with the metres: “the east 
ati and north Anustubh”, and as 
inally come from the north, it 


arsa: mgA दिक 
in the first instance, identifies the direc 
being Gayatri, south Tristubh, west Jag 
the horse was then believed to have orig 
was said to be of Anustubh nature”. 


Again, metres have been spoken in terms of gold in S. B. 6.3.1.41, 
at consists of the metres” 


where it is said: “golden is the one th : 
( हिरण्मयी dui या छन्दोमया ). The metres were thus something excee- 
dingly precious in Vedic life. ۱ 


Metrical imagery has been s 
Thus an enormous number of bric 


umptuously used in the Vedic Ritual. 
ks for the fire-altar has been identified 


with Metres in V. S. 14.18 the bricks are called the Ma metre, the 
Prama metre, the Pratima metre etc. In V. S. 12.5 a prayer runs EO 
fourth step! Mount Anustubh and traverse the directions" ( sgg «w 


gea HITE fasrisqmued ) Here the Anustubh metre has been ima- 
ehicle. Metrical imagery often shows 


gined to be a super-spatial, v al. à 
a linguistic basis: thus in 5. B. 12.8.3.12 it is prescribed that an 
0 


offering should be made with Jagati verses, for animals 
of the Jagati he thus secures 


ata (movable) nature: by means : 3 
le for him”. The metre Virāj, according to T. 3. 7.1.1.1 15. 
ght of the metres, evidently from /raj—to shine”. In V. S. 15.5 


“Conclusion. 


7 
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there occur many mystical names of metres suchas Vayaskrt “life- 
giving", chadih “cover”, which may similarly have a linguistic basis. 


There were gradations in all leading aspects of Vedic life, and 

metres could not escape them. Thus in T. S. 5.1.4.5 the Gayatri has been 

E y called a Brahmin and Tristubh a Ksatriya ( गायत्रो TE 
The hierarchy of EE 1 


metres, ब्राह्मणः........ qu wt हि राजन्यः ). In T. S. 7.1.14—6 their 
cosmological order has been thus described :—A fter 
Agni the Gayatri metre was created by Prajapati out of his mouth, 
then the Tristubu metre from his arms, then the Jagati metre from the 
abdomen, and the Anustubh from the feet. In R. V. 1.164.25 the Gayatri 
is said to exceed all other metres by virtue of its greatness ( ततो 1 
प्ररिरिचे महित्वा ). In 5. B.1.8.2.10—13 it has been explained that the 
Gayatri, though the shortest of metres, became the first of the metres, 
because, by virtue of its power, it, assuming the form of a hawk, brought 
Soma from heaven. In T. S. 1.6.1.2 the history of this Soma acquisition 
has been thus detailed: *Jagati first flew up, but returned without 
Obtaining it: Tristubh flew up, but returned with gifts and penance 
(only). The Gayatri flew up and brought back Soma". As regards 
the place of the Gayatri in Ritual, S. B. 1.3.4.6 states that when the first 
piece of wood is kindled with the Gayatri metre, it kindles the other 
metres as well. In the later Mahanarayaniya Upanisad, 34th verse, 
the Gayatri is called the “mother of metres" ( गायत्री وچ‎ माता ) 
and “identical in form with the Supreme Being" (33) ( गायत्रं gea: 
परमात्म सरूपम्‌ ). The basis of this concept was partly the historical 
‘development of the Vedic metre from shorter to longer and more intri- 
cate forms. 


But it is strange that while the Anustubh is said to have been 
created by Prajapati out of his feet in T. S. 7.1.1.4—6, in 5.4.12.1 of the 
same Anustubh is said to be “the highest of metres” (परमा वा एषा छन्दसां 
यद्‌ अनुष्ट प्‌ ). S- B. 13.3.3.1 expresses the same view: Anustubh is the 
highest metre and the horse is the highest of animals" (परमं वा एतच्छुन्दो 
यदनुष्ट प्‌ ) Evidently this view of the Anustubh is a later development 
and a statement in Š. B. 1.3.2.16 “Anustubh is speech and from speech 
all this (universe) springs” ( वागू वा srqg 4 वाचा ar इदं सर्वं HAR ) 
may throw some light on it. The word “speech” in this statement indi- 
-cates that Anustubh during the later Vedic period was developed into 
folk-metre, as the tremendous development of this metre in later Sans- 
krit would support it. 


The above study shows how metres were a living force in Vedic 
life, being cherished as givers of protection, power and material well- 
: being. Their remarkable development was closely 

associated with the Ritual, and was thus aa incident 
‘of the Sacrifice. But what makes the Vedic metres unique is their 
-deification: they were not only held as a source of uplift, both of min 
:and of the gods, but were also deified. The whole concep: of Vedic 


metres is the fruit of a constructive and rich imagination. 3 


(3) Tue TRCA (R.V. I, 41, 7—9) RE-INTERPRETED 
By 


VISHVA-BANDHU, Hoshiarpur. 


The hymn, R.V. I, 41, which is attributed to Kanva, son of Ghora, 
consists of nine verses, all in the Gayatri measure. The corresponding 
Anukramani description: - #۲ रक्षन्ति नव, वरुणमित्रायस्णां, मध्ये gu 
आदित्येभ्यो गायत्रं fg", which finds complete agreement in Brhaddevata. 
(iii, 107), points out that while the three verses in the _beginning 
‘and the three verses at the end pertain to or are in praise of the 
Gods, Varuna, Mitra and Aryamán, the three verses in „the middle 
are addressed to the Gods, Adityds in general. This, however, 

may be a difference without distinction: for the Adityas as invoked 
here, in the verses 4—6, are only those that have been „invoked 
in the. preceding verses of this hymn, namely, Váruņá, Mitrá and 
Aryamán. The word Adityas here, like the word raj ûnas in the verse >> 
3, 15 to be taken as an epithet of the same three Gods without containing 
any reference to the remaining members of the divine group of E 
_ namely, Bhága, Daksa, Amsá, Sürya and Savitár. Indeed, on purely 
1 chnical (Daivata) grounds, the verses 7—9, particularly, the last 
two, might well have merited a separate enumeration inasmuch as. 
_ their subjectis not an invocation as such of the three Gods, Varuna, 
* and Aryamán but is, on the other hand, asermon against the 
of vituperation (durukta-ninda), preached, of course, 2 
ualification to make the invocation acceptable to the said 
ghtly noted by Anukramaņn? and Brhaddevata, the verses 
, constitute a self-contained unit, contributing a single 
dering from this point of view, the purely mechanica 
the Adhyaya-Varga-Anuvaka division of R.V. is thrown ۰ 
at the verses 5 and 6, which, grammatically, mus 
Separate Anuvakas 22 and 23. As might 
2 translation of and a commentary 
7 poses a question to which v. 
IS of the course propos 
mpanions, V. 
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Verse 7. 
कथा राधामः सखाय:, 
स्तोमं मित्रस्यायम्णः | 
सहि प्सरो वरुणस्य ॥ 
How should we sing, © friends, 
A hymn that might be full and great, 


Of Varuna, Mitra and Aryaman? 


(a) Radhama is related to the non-Paniniyan /*radh ‘to Say’ or 
‘sing’ which may be a phonetic variant of Vras ‘to say’ (Dhatupatha 1, 
627). A cognate and synonym of Eng. Vread and Gmn. V reden, this 
Vradh may be the real origin of the word G-radhana—‘praise’ or 
‘glorification’ and Radha—, the Personification of Worship of Bhaga- 
vata fame. Sakhayah ‘friends’, evidently refers to the poet’s colleagues 
in the work of singing hymns (cf. R.V. VIII, 70, 13: aaa: agaga, 
कथा राधास शरस्य | उपस्तुर्ति 776 ०००० ०००५०००० ००५ ---९5-----८००--०-०० O LOLO roce 
Where another poet seems to put, inthe mouth of his colleagues, a 
similar question regarding their joint glorification of their patron, Sara). 
Dayananda alone has taken this word as a nominative form, obviously, 
not noticing its grave accent. 

(b), (c). The translation takes the whole verse to be one simple 
Sentence, the word Psaras—a hymn of praise', qualified by the adjec- 
tives stoma—-'tull and mahi—‘greal’, being the object of the verb. 
radhama. Skanda, the earliest available scholiast has likewise con- 
Strued the whole verse as a Simple sentence, buthas made the word 

stoma—in the sense of ‘praise’ the object of the verb radhama, taking 
the words mahi—and psaras—,in the sense of ‘great’ and ‘beautiful’, 
respectively, as adjectives qualifying the noun stoma-. We may now 
quote him from his edition by Raja: “कथा “राघामः (sic. भ्म) 7 


संसाधयेमहे (sic. ०हि) स्तोम सित्रस्या्यस्णः वरुणस्य च ۱ HEMT महि महान्तम्‌ 
at: | रूपनाभैतत्‌। सामर्थ्या ात्रान्तर्णीत मत्वधंमू | रूपवन्तम्‌ अत्यन्तशो भन सित्यथ:॥”” 


1. The Direct Lineal System of Vedic accentuation as set ٣ 5 
Vogue in our Concordance is employed in this paper for marking accents GM 
in the Vedic text-citations in DOE For a र and یا‎ 
Evaluation of the several Systems of Vedic accentuation see our M: 
‘A Vedic Word-Concordance’, Vol. I, pp. LXIII f. and CXVIII f. 9 d à 


available, also, in reprint under the title, Vishva Bandhu: Vaidika- 
Svarafkanariti-Prakaga Jo 
2. Madras University Sanskrit Series, No. 8 (1935). The cema 


“dations Suggested are ours. 
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Evidently, he had to take too much burden on himself in Seeking 
to establish the impossible concord between his masculine noun stoma- 
‘praise’ and his neuter adjectives mahi- ‘great’ and Psaras- ‘beautiful’, 
more so in the latter case, because he knew that it was a neuter substan- 
live. Apparently, Venkata-Madhava felt the difficulty of the situation 
and the futility of the attempt of Skanda to overcome it. Therefore, 
he took another course by splitting up the construction of the verse 
into two independent simple sentences, the first comprising the Padas 
aand ७ and the second presuming a repetition of the Pada a towards 
its being read, a second time, with the Padac. This course, compara- 
tively less exceptionable though, could not be passed as quite smooth, 
For, it would connect the verb radhüma with two different roots, namely, 
with Vradh ‘to make’ (Dhatupátha, IV, 16) forthe first sentence and 
with V*radh ‘to praise’ for the second sentence. Even admitting that 
there is a good case, on philological grounds, for the acceptance of the 
non-Paninian V*radh ‘to praise’, (compare our own translation), the 
construction proposed, to say the least, looks improbable, because it 
unreasonably attributes two meanings to one and the same verb and, 

further, delimits the two different predications, the first, namely, 
‘fashioning’ to a song to the Gods Mitra and Aryaman only and the 
second, namely, ‘praising’ to the great mani festation of the God Váruna 
alone. Sayana positively improved the situation by reading, first, the 
verse, Short of the two neuters mahi and psarah,as a principal clause 
and,then, by introducing an extra subordinate clause to which were 
appropriated the said two neuters. Says he, : "ferite त्रयाणा, माह 
महत्‌ , प्सरो STAI अतस्तदनुरूपं, स्तोमं स्तोत्रं कथा केन प्रकारेण, राधाम 
साधयामः ॥?? : - . 
Plausible as this construction sounds, it suffers from its having to 
read too much from outside, for, otherwise, the two words mahi and 
psarah would be left out unconnected. Indeed, in case the poa: ha 
intended this, he, in keeping with the usual Vedic mode of sh 
might have read the Pada cas वरुणस्य महि प्सरो हि येषाम्‌ , CA á 
verse a Brhat? (Compare R.V. VIII, 70, 13 whose جا‎ e i 
उपस्तुतिं भोजः सरिर्यो gas, which raises an Usmik structure Qin * ۹ 
ground, would “have offered an exact parallel). Dayananda 7 je A 
Lion again worsens the position by concording the neuter ۶ Um = 
masculine stomam (as Skanda had done) and following نت‎ 2 n a 
ing psarah, probably, as a neuter nominative, to an unwarrante 3 P 1 
Grassmann, Griffith and Geldner have taken the whole verse as nos 2 d 
sentence, understanding psaras in the sense of ‘refreshment’, da Ms 
‘delight’, respectively, but have nor succeeded in removing th रश कात 
disjointed look of the Pada c. For, it isnot clear why the poet sh کن‎ 
haye different offerings for the Gods, namely, a hymn for 1 A eU 
Aryamán and food for Varuna. Or, is it intended that the yon 1 n 
of Varuna is figuratively described as his food? Even then, 1 E 
read better if the entire hymn, addressed jointly to all ا‎ three ods, 
be likened to the well dressed food for all of them alike. It is, त 
to be pointed out that if this represented the real „idea of the poet, 
would rather have fashioned his Pada c somewhat like वरुणस्य यस्तेषां महि 


MEL i 


शि 


= 
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प्सरः 07 FAP, That the poet was quite careful in making 
his words well concorded is evident from his another verse, similarly 
couched in the form of a question, namely, R.V. I, 43, 1 in which the 
neuter pronoun Kad is tobe read with (Rudraya Samtamam ) hrde. 
Thus, it appears that the efforts made so far to iron out a smooth 
construction of the present verse have not fared well only because both 
the words, namely, the masculine stoma- and the neuter Psaras- were 
taken as substantives. So, the key to the solution seems to lie in taking 
one of these words as anadjective. And, the contiguity of the other sure 
adjective, namely mahi, which is neuter, helps the decision, as followed 
in our translation, to take psaras- as a substantive and, in consequence, 
stoma- as an adjective in the sense of ‘full’, and ‘hymn’, respectively. 

This sense of stoma- is supported by the adjective stoma-tasta- 
which is read in connection with mati- ‘hymn’ (R.V. III, 39, 1 and 43, 2) 
and Pitaras, ‘Manes’ (R. V. X, 15,9). In all of these occurrences, this 
word isused asan adjectival compound with the verbal noun tasta- 
‘fashioning’ as its second member and with the accent of the first mem- 
ber as its normal accent (cf. Panini VI, 2, 1 yt. 


1. A distinction, however, is to be noted. When used in 
reference to mati-, ‘hymn’, the word stoma-tasta- would indicate its 
‘profuse production’, but when used inreference to Pitaras, ‘Manes’, 
it would indicate their ‘profuse productivity.’ This distinction 
springs from two different connotations here of the genetive case, 
namely, in the objective sense (karmani) in reference to mati. 
and in the subjective sense (kartari) in reference to Pilaras 
(cf. Panini, IT, 3, 65). The above distinction, only grammatical as it 
is, does not, however, affect the essential meanings, namely, ‘profuse’ 
or ‘profuseness’ and ‘fashioning’ or ‘production’ of the words stoma- 
and fasta-, respectively. Others have understood these words differ- 
ently in their different occurrences without adducing any evidence in 
support of it. Thus, Venkata Madhava thinks that słoma- in R. V. III 
39, land 43,2 means a (Saman-adapted) verse (which, obviously, 
remains a verse, all the same), but in R.V. X, 15, 9 it means a verse- 
maker. Now it is a matter of common knowledge that the Vedic speech 
brings out the distinction between the homo-phonic sets of action and 
agent nouns by accenting them differently, e.g. apas- ‘deed’ apas- ‘doer’ 
and brahman- ‘verse’. brahman- ‘verse-maker’. Tt is Strange that 
Venkata Madhava who himself had laid great stress on the importance 
of accent as a key to vedic interpretation, should have thus paid scant 
attention to this subject. Sayana, too, has followed him only with this. 
difference that he changes the places of the two meanings, namely, 
‘praise’ and ‘praiser’, allotting R. V. X. 15.9 to the former and R.V. IIT, 39, 
1 and 43, 210 the latter. Now to take up the exegetical side, R. V. TIT, 
39, 1 and 2, together, glorify the hymn of praise that is being offered 
to Indra: it speaks, outright from the heart, when itis being sung in 
assemblies, people forgetsleep; it is ancient, having come down to us 
from ancestors who got its first flash from the heaven; itis dressed 
most beautifully and, finally, itis fashioned out so fulland profuse 


24 lÓTH ALL-INDIA ORIENTAL CONFERENCE 


E Etymologically, the word stoma, adj. ‘profuse’ as met with in the 
R.V. passages cited above or n. ‘profuseness’ as met with in Classical 


that it must go direct to the heart of Indra and win His pleasure and 
friendship, It will be seen that replacement of the last attribute, name- 
ly, ‘being fashioned out in fullness’ whether by ‘fashioned out in 
measures peculiar to particular Samoans’ after Venkata Madhava or by 
‘fashioned out by hymn-makers’ after Sayana would take away from this 
eulogy one of its most vital expressions without adding any new poetic 
beauty to it. For, would it not be quite obvious and stale too, to speak 
of a song as ‘sung by singers’? Moreover, Venkata Madhava’s reference 
to any Saman measures seems to be out of place, because the use of the 
pronouns iyam ‘this’ (R.V. 111, 39, 2) and imah ‘these’ (R.V. III, 43, 2) 
clearly indicates that the object of glorification is no other than the 
present group of verses, including the glorifying ones themselves. For 
the same reason, Oldenberg’s view in his Notes on R. V. that stoma here 
refers to Saman chanting as distinguished from RK-reciting, referred 
to by Sams ‘to recite’ as also read here, cannot be accepted. Daya- 
nanda's gloss stuti-vistyta (R.V. IIT, 39, 1) and vistrta-stuti (R.V, IIT, 
43, 2)shows that he had an inkling of the idea of ‘profuseness’ (vistrta) 
being wanted here, but too much familiarity with stoma in the sense of 
‘praise’ (stuti) seems to have sidetracked him into mistaking taşta for 
tata (=vistria). Others like Bohtlingk-R6th, Monier-Williams, 
Grassmann, Griffith and Geldner have hardly improved the position by 
advancing the tautological rendering purporting to be either ‘a hymn 
produced for praise’ (cf. Griffith, R.V. III, 43, 2) or ‘praise produced 
by a hymn’. It will be noted that the former of these two paraphrases | 
is inadmissible, on grounds of accent, too, for in that case, the word 

would have been an Oxytone (cf. Panini VI, 1,223 read with VI, 2, 45; | 
159; 144). To take up, now, the case o f R.V. X, 15, 9 in which Pitaras | 
are said to have struggled hard (jehamüna—) and at last, forced their | 
<dadhrsuh) among the Gods, | 


Ww tatrsuh ۶ Û Vdhrş ‘force up’ j ۱ 
RE وو‎ at their hands as being, like them, worthy of 


t is, became recognised 1 d 
eoe "They succeeded because being conversant with the 
f hymns (hotra-vid) and capable of E 
duction (stoma-tasta—), they could pile up for e Vvenkates | 
inexhaustible store © E a er 


ivals (the Gods) an inex store o 
sto lps Ly S DS the other writers, as ren- 


*we 
“makers of son ػ‎ 47 ND here, of Pitaras ET not 
i being ana , MOM AR RT above 
d hat, as on 3 
ती the relation of means aud cad US have been properly consi- 
indi he Padas ५, 8 n allusion here to some mythological 
ned, through heir Pious deeds, to 
9 isher world of immortals by emerging, 
n in 0005005 among the mortals here, had yet 
ordin roper deific recognition atthe hands of the 
hey did carry on that struggle and came out 
entering the citadel of the heart of the 


did per and profuse praise, in other words, by 
m. 


7 


who 


4 
| 
| 
| 
| 


sada _‏ + ا سات 
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Sanskrit (See Amara II, 39; III, 141 and PW. for many more refe- 
rences) does not appear to be related to V stu ‘praise’, but seems to be 
cognate with OIA, sihir (1)a— ‘thick’, sthavira— ‘greal’, sthaviman— 
‘expanse’, stamba— ‘bunch’, stabaka ‘ibid’; NIA. thula— ‘fat’, thos— 
‘solid’, thok— ‘whole-sale’, thabba— ‘quantity’; English stack—, stock—, 
stout—, thick— all being derived from V.*s'hu ‘to be bulky’ and not 
from Vstha ‘to stand’ as others have surmised (See, Walde-Pokerny, 
sthavi—, sthavira—, 11, 606; 608). 


According to Bóhtlingk-Roth, Psaras is included in the Nighantu- 
list (III, 7) of words meaning ‘splendour’ or ‘manifestation’ (rupa). 
This inclusion, since rejected, in favour of the variant reading marut, 
by the several later editors of that text, is however supported by Devaraja 
and one of the basic manuscripts of Sarüp's edition. Besides, it has on it 
the stamp of a hoary authority in that, as observed above, Skanda 
(compare his remark rupa-namaitat) and, after him, Venkata Madhava 
and Sayana have accepted it. This, however, can mean only this that 
the compiler of Nighantu, probably, did read psaras in the sense of 
rupa. But Bobtlingk-Roth and, after it, the entire line of modern 
Western scholars seem agreed on rejecting this meaning and suggesting, 
in place of it the meaning of ‘eating’, the word psaras, according to 
them, being derived from V fsa ‘to eat (Dhatupatha IT, 45) and, obvi- 
ously, not from Vpsa ‘to move’ (Nighantu II, 14). The suggestion 
regarding the above meaning also appears, however, to have originated: 
with the Indian scholiasts of yore who had surmised that psaras, when 
read in relation to Sóma, meant ‘drinkable’, (see Venkata Madhava 
on R. V. IX, 74, 3) and ‘drinkable food’ or ‘drink’ (see Venkata Madhava 
and Sayana on R.V. IX, 2, 2: 96, 3; 97, 27)1. They appear to have been 
inclined to derive the word from Vpa ‘to drink’, although, with full 
recognition that Sóma was ‘a drink’ but, at the same time, ‘a food’ 
(andhas), too. In picking up the latter meaning as being the real 
one for every occurrence of the word, Bohtlingk-Roth seems to have 
welcomed the handy evidence of the said V psa ‘to eat’ of Dhatupatha. 


There are, however, a few occurrences of this word that clearly 
indicate that when it is used in the objective relation to vac ‘speak’, 
its proper sense is ‘praise’ or ‘song of praise’. 


Thus, R. V. IX, 2, 2 reads: 


आ वच्यस्व महि प्सरो, बृषेन्दो युन्नवत्तमम्‌ | ar योनि धर्णसिः uq: 


Sóma is being pressed and poured, in a hundred Streams, in the vat 
below, producing a loud and charming sound. Pada و‎ refers to this 


1. غ1‎ 15 regretted that Skanda is not yet available on this portion 
of R.V. Probably, Venkata Madhava and, after him, Sayana, who has. 
-copied from him to a large extent, both owed this interpretation, too, ta 
Skanda. - 
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“sound as a great and bright song (Psarah) and urge i 
5 E righ h ges Sóma to sing 
d (a vacyasva)!. Similarly, R.V. I, 75, 1, in "addressing AS 


जुषस्व सप्रथस्तमं, वचो देवप्सरस्तमम्‌ | हव्या SED ۱ 


. , Accept our hymn, most extensive and most praiseful of the Gods as 
it is; do accept it, for we offer it as our oblations are poured into Thy 
mouth. 


۲ 1 he test of interpretation of this and other similar texts, being 
cited hereafter, lies in hitting at the correct meaning of the verb y *vacya 
(compare vacyate R.V. I, 142, 4 etc. for the determination of accent). 
R.V. IX, 97, 2 speaks of Sóma as a great poet who is singing sweet songs 
(mahan Kavir nivacanam $amsan) and urges Him to sing on(vacyasva). 
R. V. IX, 108, 10, addressing Sóma as a great orator (sudaksa—), asks 
Him to pour forth his song (a vacyasva) like a poet (vahnir na). For 
this meaning of vahni— compare R.V. III, 1, 1; 6, 2; 20, 1+ Ve 79,4, 
VI, 39, 1; VII, 75, 5; 82, 4. V*vacya ‘to speak’ or ‘to sing’ is likewise seen 

used in R.V. I, 46, 3; 142, 4 (2yam hi tua matir mamaccha sujihva vacyate ) ; 
184, 3; IIL, 6, 1 (karavah....vacyamanah) ;,6, 2 (vacyantam te vahnayah 
sapta-jihuah) ; 39, 1 (indram matir hrda à vacyamanacchapatim stoma- 
tasta jigali) X, 47, 7 (mama....stomas caranti....manasa vacyamanah) , 
‘and in A. V. XX, 127, 4 (vacyasva rebha vacyasva). In all these cases, 
the textual and contextual position points to "/*vacya being connected 
with w/vac ‘to speak’ and not ۱/۵۵/۸۵ ‘to move’ as Skanda (e.g. at. 
R V. 1, 46, 3), Venkata Madhava, Sayana (e. g. at R. V. IX, 2, 2), Grass- 
mann, Griffith and others have taken it to be. Geldner(see PG. II, 2581.) 
has also supported the latter view in an incidental discussion. ۵ 
is found used as an aclive transitive verb in most of its occurrences 
and as an intransitive verb in only a few of them. It could be explained 
as an alternative form of vacas— < ۱۷ vacasya and might not be taken as 
a passive or reflexive base from vac (compare, R. 
for similar use of /vacasya, the latter occurrence, actually, speaking of 
Soma as ‘one who is singing songs’). Obviously, being an oxytone base, 

itis not connected with the fourth conjugation. The present verse 
(R.V. IX, 2, 2), in asking Soma to sing, should naturally be employing 
the word psaras in the sense of ‘song’ that might be sung and 
not ‘food’ that could be taken in but not sung out. Moreover, as in the 
present case, if it meant ‘food’, the same could not lend itself to being 
sung by Soma, which was just a deific personification of that food 
itself. In fact, grammatically, a transitive construction like the present 
one could not permitthe subject and the object to be distinct only in 
name, being, otherwise, essentially identical. 


1. However extensive a hymn might be, its attraction for the Gods. 

“wo uld be only in direct proportion to the measure of divine praise that 
itis couched in. Therefore, the poet here, naturally, refers to the 
“profuse presence in his hymn of this most essential element of it. The 
‘adjectival base deva-psaras is a Bahuvrtht compound, duly preserving 
the accent of its first member, deva. Venkata Madhava and Sayana, 


V. I, 55, 4; IX, 99, 6. 
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being familiar with only two meanings of psaras, to wit, (1 ) ‘a drink’ 

or 'adrink-food' and (2) ‘splendour’ or manifestation’ (rapa), and 
seeing that their hymn, consistently with its purely man-made Phonetic 

content, could neither contain in itself any food for the Gods nor 

embody in itself the splendour that belonged to them, were apparently, 

at their wit’s end to read a sense in this word. So, they dismissed, 

outright, the familiar meaning namely, ‘a God’ of the word deva, 
and took it in the purely adjectival, but unfamiliar sense of dipta 
‘shining’. It is not evident why Skanda, whom they had frequently 
followed at other places was ignored by them here. But it was, cer- 

tainly, to their own disadvantage, for he had fared better, anyway, in 
paraphrasing the word as devasya agneh rüpair....yukta— asesagni-rapa 
prakasana. Heis so near the mark that one wishes that it had 
occurred to him that the meaning of praka@sana *description', which he 
felt like reading from. outside could be directly conveyed here by the 
word psaras itself. Bohtlingk-Roth and, after it, other modern scho- 
lars, inclined to take psaras in the sense of ‘food’, have not explained 
how the word deva-psaras with such renderings as Monier-William’s 
“serving the Gods as food’ and Griffith’s ‘food to the gods’ could be 
taken as an adjectival compound and how, if it is not that, could it 
preserve the accent that it has done. Indeed, under their general inter- 
pretation, the word, in its relation to vacas as in the present text and, 
also, in its relation to Sóma as in the texts being noticed below, could 
not but bea Tatpurusa compound and not a Bahuvrihi compound as, 
‘on the contrary, it actually is. For, vacas ‘hymn’ might be a substitute 
of the Gods’ real food, namely, Soma, but could not be ‘that something 
else which could provide them with their food’. Similarly, Soma, 
being itself their real food, could not be said to be ‘that something else 
which gave them their food’. Indeed, it is the presence of the Bahuvrihi 
compound itself that is a pointer to the really intended meaning, namely, 
‘praise’ or ‘a hymn of praise’ of the neuter base psaras— when read in a 
context of vac ‘saying’ or ‘singing’ to please some one. Etymologi- 
cally, this base might have developed, phonetically, out of V *pra-svar 
‘to speak well of’ or ‘sing of’ <*pra-svaras— < *basaras—. And, OIA. 
VSlagh, NIA. sr (1) ah-na and Pers. \sraidan, and, possibly, OIA. 
M$ams, Vstu, Vsloko—, Pers. \/staidan, all meaning ‘praise’ might 
have been cognates of said \/*pra-svar, the initial م*‎ (<*pra) having S 
dropped off from them. The neuter base psaras— which is read in R Vo d E 
IX, 74, 3; 96, 3; 97, 27 ; 104, 5; 105, 5, probably, in the sense of ‘favour or ١ 
‘grace’ to be received by the worshipper at the hands of the God or Gods 


-and not in the sense of ‘food’ or ‘nourishment’ for the worshipper or 


-God or Gods, as the case may be, appears to be, etymologically, a ی‎ 
of Vpra-sad ‘to be pleased’ <*pra-sadas— ‘favour’ or ‘grace’ 
therefore, distinct from the present homo-phonic base. 
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Verse 8. 
मा चो ध्नन्तं मा वः 5, 
प्रति वोचे देवयन्तम्‌ 


gri व ग्रा विवासे ॥ 


(Comrades), to him of ye, I don’t retort, 
= Who vilifies and to cursing does resort; 
But, with words sweet, him of ye I do address, 


mm Who, towards Gods, full of fervent devotion is. 


The poet feels that his worship of the three Gods, Mitra, Aryaman: 
and Varuna would become most pleasing to them if he could have 
alarge number of peoplet-with him for that purpose. But, at the 
same time, he wants to be extremely cautious in the choice of 
‘comrades who, it would seem, surround him in abundance. He: 
knows that the Gods are pleased with those of sweet and ‘sincere 
speech and dislike those of vile and impure speech?. So, not prepared 
to mince matters, he tells his companions quite plainly and forcefully, 
too, that while he would welcome, at his side, those whose main 
interest of life lay in sincere worship of the Gods, he would have 
“no truck with those who instead of engaging themselves in worship that 
would be its best use, wasted the divine gift of speech by filling it with 
blasphemy. 


in Pada a is repeated to emphasise the: 
of those 


Pada a as 


स्की a momentum of influence 
, 70, 14 in a context that, as- 
ance with the present one. 


ed on this topic in R. V. I 174,7; 


rei. 


cos‏ وت 
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verse, for it is out of them that the speaker wants to pick up his most 
congenial collaborators to glorify the (30054. 


4. Skanda is not available on vah in Pàda c, but, in Pàdaa he 
takes it as a genetive of possession. Apparently clumsy as his cons- 
truction “युष्माक........ देवानू इच्छुन्तम्‌' (where yusmud— and deva— must 
be identical) would be, it should be simply unthinkable that one devoted 
to the Gods (devayat— ) could be, at the same time, carrying in him the 
taint of cruelty (han) and cursing (/sap). Venkata Madhava saw. 
the above incongruity and construed devayat— as referring to the speaker 
himself and ghnat— and sapat— as referring to his foes. But in thus 
construing, he worsened the position of vah, which he took as an accu- 
sative. His paraphrase “(वो)युष्मान्‌ (Sada) देवान्‌ कामयमानो भवति, तम्‌”, 
evidently, could not connect, as he wanted to, yusmad— and devayat—. 
The idea in his mind could have been conveyed by the single base 
yusmayat— (see, R. V. II, 39, 7) and not by the two separate words as 
found used here. Sayana, seemingly, overcame the above difficulty by 
taking vah as a dative of report, objectively connected with the verb 
V prati-vac (compare R. V. VIII, 100, 5 for similar idiom). It is, 
however, not clear from this construction why vah should not refer to 
sakhayas, already under address in the context and should refer to the 
Gods, under address in the previous Trca but not in the present one. 
From his rendering of Pada c, in which he apparently construes vas 
with the Gods, it would seem that, in Padas a and b too, Grssamann has 
classified the Gods themselves into two groups, namely, those who are 
used to kill and curse and those who are sincere and truthful, and made 
the poet declare that he would hold in high esteem only the latter class 
of the Gods. Thus, according to him, vah would be a genetive of speci- 
fication in Pada a and an accusative in Pada c. This construction, 
though, grammatically, agreei: g with our own, is the more unacceptable, 


bound or blocked in any way, on the one hand, and Mitra, who was 
supreme where light of every kind prevailed, on the other (For the 
relevant texts, see Hamsaraja: Vedic Kosa, pp. 471ff.; also, Durga on 
Nirukta III, 16). But as should be evident from those texts, they can 
have no bearing on the present context which holds the three Gods, 
equally, in the highest esteem and does not hint, at all, at any of their 
distinctive traits of character or fields of action. Rajawade takes vah 
in Pada a as well as Pada c as accusative, standing for the Gods. The 
reference here, says he, is to certain non-Aryan people who would hate, 
: kill (7. e. break the images of) and defile the Aryan Gods. To say the 
least, this interpretation presumes too much and, from the purely gram- 
matical point of view, is utterly inadmissible, because it pays no heed to- 
the accentual and syntactical aspects of devayat— in reading it as if it 
“were a-devayat— and in making it related, as a transitive verb, to vah. 
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The translation of ghnant— in Pada a implies that V*ghan ‘to 
revile' from which the present base is derived is different from the 
-familiar Vgh (Ji) an ‘to kill. The context characterised by the descrip- - 
tion of a blasphemer as pitted against a God-worshipper and the general 
precept to shed the company of the former of the two and the contiguous 
presence of y sap in its familiar sense of ‘cursing’ or ‘swearing’ should 
support this postulation. Knowing as the speaker does that the Gods 
are deadly opposed to people given to blasphemy!, he answers the ques- 
tion as posed by himself in v. 7 by declaring to his people towards 
reassurance of the Gods that he would shun, at any cost, the company 
of those whom the Gods did not like on account of their blasphemous 
nature. Thus, the familiar gh (h) an ‘to kill’ can have no place in 
this context. O. I. A. \/*ghan ‘to revile is indicated by O. I. A. ghana— 

“the vulgar’ (compare Monier Williams’ reference to Subhasitavalt)?. 


Sumna— as used here in relation to vivas ‘to address’, or ‘con- 
verse’ means ‘sweet word’ (compare, R. V. I, 106, 4; III, 3, 3; 68,3; 
VI, 15, 7; 48, 12; VIII, 9, 21; X, 132,2). Vmma, which is the radical 
element in this word, means ‘to say’ or ‘to praise’ (being a phonetic 
variant of \/bhan ‘to say’ or V pan ‘to praise’)3. 


Vvivas isnot read in Dhatupatha. Nighantu (IIT, 5) reads it in 
the sense of ‘attend on’ or ‘worship’ (paricarana—). Against the 
evidence of Padapatha, which does not treat it as a prepositionally 
composite verb, modern Western scholars have generally taken it as a 
compound of the preposition vi and Yvas ‘to shine’ or ‘to dwell’, More- 
over, in the present context as also elsewhere where itis read vivas 
does not seem to have either of these two meanings. On the other hand, 
the meaning ‘to address’, ‘speak to’ or ‘invoke’, as adopted in our trans- 
Jation and may be said to be in essential agreement with Nighantu’s 
suggestion, fits in every where. Our meaning assumes that this verb 
is a basic reduplication of \/*vas ‘to say’ or ‘to praise’, being a phonetic 
variant (and not a wrong substitute as Monier-Williams thought), | of 
vs which Dhatupatha (IV, 571) has read in that sense, both being 
ultimately connected with the familiar Vbhas in the same senses. 


حك كك ۷۷۷ ۱۷۷۱ 9۱۷ CO‏ 


1. Compare, R. V. 1, 129, 6; 152, 2; II, 23, 8; III, 41, 6; IV, 5, 12; 
V, 53, 14; VI, 61, 3; 72, 1; VII, 31, 5; VIII, 70, 10; 78, 6 etc. , 


.L A. ghantü— ‘a bell is derived from Vghant ‘sound’ 
( oe X, 236) . Likewise, O. I. A. V "ghar ‘sound: wouid Be 
suggested by ghana(a)— ‘a bell’, ‘a musical instrument (eee nate -4) 
and Panj. ghandi— ‘throat’. Similarly, it is implied; 5 : i g hana— 
«the Vulgar’ should point to its source, namely y *ghan ‘to revile’. 


i bhyasa ‘repetition’ (as read in Dhātupātha I, 954); 
EP deno Gs कि eot from *abhi-bhasa— ‘repeated reading’, 


4. Detailed discussion of the reduplicative process of this verb and 
the determination of its suggested meaning in reference to its occur- 
rences in a fairly large number of Vedic texts might form the subject 
of a separate treatment elsewhere. 
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Verse 9 
चतुरश Taq ददमानात्‌, 
बिभीयात्‌ 31158187 | 
न GERTA स्पृहयेत्‌ E 
A man would fear him, indeed, 
who, lucki’st though, is vile-worded; 


For, none would like being foully *ddressed. 


a, b The poet now proceeds to conclude the determined declaration, 
made by him in the preceeding verse, that he must not associate with 
those of blasphemous speech. For this purpose, he makes use, in a way, 
of what wil be called a General Proposition, known to dialectics as. 
samanya-Sastra—and to rhetorics as the arthantaranyasa Figure of 
Speech. Thus, he affirms that any sensible person would follow a course 
of action similar to the one which he has set to- himself in v. 8. For, 
argues he in his mind, if for the sake of filthy lucre, with which, at the 
most, a blasphemer, provided he happened to be a wealthy person, could 
help him to some extent, some one did not mind clinging ما‎ him, he 
must not forget, that while he might be getting some money, he would 
surely belosing his soul itself by continuously listening to or being 
addressed with foul language. 


Caturah “four” refers to the particular throw of dice known as 
Krta—, in which all the four dice used in the game should fall obversely. 
Or, possibly, it refers to the same throw in another form of the game, 
played with a much bigger number of dice, when dice thrown should 
come out to be divisible by four. This all-obverse! or quadri-multiple 
throw indicated the best luck to the thrower?. 


Dadamana—'holding! is from non-Paninian dad ‘to hold’, being a 
phonetic variant of \/dadh ‘to hold’ (Dhatupatha 1,8). R. V. IV, 26, 6, 
in referring to the divine hawk ($yena—) as holding (dadamana—) 
Soma (amśu—), also, uses the same dad ‘to hold’. 


The ‘holding’ in our verse, however, has the sense of ‘possession’ or 
‘control’ and, hence, ‘a title to what this possession or control is bound 
to lead to, namely, wealth etc. as conveyed by the term ‘good fortune’. 


1. Compare the NIA. idioms “sidha parana’ and 0 parana’ 
which, literally, mean ‘to fall obversely’ and ‘to fall reversely’ but convey 
the sense of ‘being favourable’ and ‘being unfavourable’, respectively. 
‘Apparently, these idioms sprang from the meanings attached to the 
obverse and reverse casts, respectively, of dice. 


2. Campare, Dhatupatha ITI, 10 which refers to the use of Vdha 
‘to hold’ in the sense of Vda ‘to give’ as well, indicating this phonetic 
variation in the opposite direction, i.e. d>dh. Also, compare Yaska 
(II, 2) “dando dadater dharayati karmanah etc.” 
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Caturah dadamana—, in the present context as already discussed 
means ‘one who has on him a perfect smile of good fortune’. This 
derivative idiomatic expression seems to owe its origin to the game of 
dice, but the game as such, however, does not appear to be directly 
referred to hêre in any ۰۶ 


nidhatu— ‘reviler’, ‘blasphemer’ —/os (ablative sing,) seems to be 

the pivotal word in the present verse because around it revo Ives the 
conclusion, in general terms, of the topic commenced in v. 7 and brought 

to a head in v. 8, namely, that the best way to please the Gods with 

hymns in their honour would be to sing the same in chorus, untainted 

by the association with it of the blasphemous. Thus taken, it is derived 
from V*nidh ‘to revile’ which, barring the familiar phonetic or, may be, 

merely manneristic variation d <dh, is identical with ۸/08 
(Dhatupatha 1.896), and /nind (Ibid, 66) and yned. (Ibid, 897) ‘to 

revile. Under the Paninian morphological plan, this word is formed, in 

the sense of ‘agent with the suffix-atw with the indicatories (anubandhu—) 

p and n or p to explain its low-graded and initial radical accent. . In this 

way, it becomes an extended cognate synonym 0 f nid— ‘reviler’, the 

object of so much contempt in R. V.2 There is another way, less probable 

though, of arriving at the same meaning of this word by taking it asa 

! Bahurvrihi compound of ai ‘base’ or ‘foul? and (V*dhd ‘speak’ >). 


'*dhatu— ‘speech’. 
The latter derivation 


the word as a compound. s difficult te Y 
—our postulate or the ablative infinitive dhatos, 


everyone else who has dealt with the present text. : 
The enclitic cit is taken here as a ‘particle of comparison’ 
१७ ४). NG in Nighantu (111, 13), but the above contextual construction 


will be agreeable to Padapatha which treats 
it is difficult to say, with what second member 
as taken by almost 


>Krtin— ‘lucky’ or ‘fortunate, (see, Apte) 


1. Compare Krta—— 
p st all direct reference to the Krta throw of 


which in its actual use has lo 
dice. 
2. See F. N. 2 to p. 11 above. ۱ 
3. For indications of the postulate dha ‘speak’, compare its 
familiar use in both senses of abhi-dhana— namely. ,saying’ and ‘name’ 
and vi-dhane— and vi-dhi— ‘statement’ of something as binding’. 
Dhena— ‘speech’ (see Nighantu I, 11) 18 also derived from this radical 
through the change dha>dhi (Compare Yaska VI,17). The grammati- 
cal term dhatu— also, seems to have come 1 to vogue from its original 
sense of ‘verb’ or “description, each separate dhatu—. surrounded by. 
١ the varied morphological elements, having severally stood as the primary, 
descriptive or predicative nucleus to denote a different object or situation. 


4. Our second derivation bases itself on Bahuvrihi compound and 


not on the prepositional compound niv dra+ihe suffix tu (m) in the 


sense of ‘agent’, because, in that case, the word should have borne accent 
on the radical syllable dha and not, 25 wehave it, on the prepositional 


member mi (compare Panini VI, 2, 50). 


THE TRCA RE-INTERPRETED 33 


shows that it should rather be taken as an adverbial or conjunctive 
particle in the sense of api ‘even though’, ‘although’ or ‘notwithstand- 
ing that'1, 

Gin Pada bisa particle of emphasis and surety (avadharana—) 
as Yaska has correctly taken it (LLL, 16) in paraphrasing it with eva 
and, accordingly, it is not an ablative-bound adnominal preposition as all 
others have apparently taken it, Indeed, the metric de fect in Pada b 
Suggests the surmise that this 2 might rather, be a phonetic transfor- 
mation of the emphatic particle aha ( through aa)2. 


The view that the phrase caturah dadamana— meant ‘a gambler’ - 


(kitava—) which might have been implicit in Nighantu (III, 13) was 
first stated, explicitly, by Yaska (III, 1 6). It has since been accepted, 
more or less, by almost all later writers who have treated the present 
verse in any connections. Buta gambler ‘throws’ and does not ‘hold’ 
the dice. He, however,can ‘hold’ what the dice might have favoured 
him with. So the phrase refers rather to the situation of the dice hay- 
ing already not only been cast but won too. As already indicated above, 
it only figuratively speaks of an affluent person as ‘one who had scored 
Fours (krtá—)*. Such a person would not ordinarily merit being 
avoided or shunned by those around him unless he had misbehaved. 
Yaska knew that the context contained a forceful ban on association 


1. Compare, for similar and other uses of this particle, Yaska I, 4 


*acaryascit etc.” Also, see Oldenberg’s footnote to p. 43 of his R. V.— 
Notes. 


2. Rajawade (Nirukta, Vol. T, p. 495 ) has come forward t 


E k / ) o remedy 
the metric defect by reading nidha-pateh in place of nidhatoh, giving 
the unwarring sense of ‘wealth’ to nidha— which itself has not the least 


bearing on the context. 


3. See, however, Rajawade (Nirukta, Vol. I. p. 496) for the view 
that caturah dadamana— might mean ‘one who gives away the four 
oceans of wealth’ (compare, R. V. IX, 33,6). Benfey, Ludwing and 
Bergaigne (La Religion védique, III, 158), also, „did not favour the 
phrase being taken in the sense of ‘a gambler’ (see their surmises referr- 
ed to by Griffith). 


4. Compare Yaska's paraphrase dharavatah— Keith and Olden- 
berg saw this hurdle in the way of this interpretation and attempted 
to overcome it in their own way, the former by taking dad to mean 
‘attempting to throw’ (see, JRAS., 1908, p. 826, fn. | ) and the latter by 
reading here a reference to somebody else who ‘hoids’ the dice for 
throwing them on behalf of a gambler (see, R. V. Notes). But the 
difficulty seems to have persisted because neither the one thought of any 
need of explaining how dad could be made to yield the sense of 
‘attempting to throw’ nor the other bothered to see what indication there 
was, if any, of there having existed ‘a holder of dice' as distinct from 
*a player of dice'. Moreover, it is to be pointed out that neither Yaska's 
*dicer' nor Oldenberg’s imagined ‘dice-holder’ could be properly descri- 
bed as ‘holding the fours’ till it had been determined after the actual 
throw that it was that which was known as Krta— in which the number 
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Calurah dadamana—, in the present context as already discussed, 
Ens one who has on him a perfect smile of good fortune’. This 
erivative idiomatic expression seems to owe its origin to the game of 


dice, but the game as such, however, does not appear to be directly 
referred to hêre in any way. 


nidhatu— ‘reviler’, blasphemer' —tos (ablative sing,) seems to be 
ihe pivotal word in the present verse because around it revolves the 
conclusion, in general terms, of the topic commenced in v. 7 and brought 
to a head in v. 8, namely, that: the best way to please the Gods with 
hymns in their honour would be to sing the same in chorus, untainted 
by the association with it of the blasphemous. Thus taken, it is derived 
from \/*nidh ‘to revile’ which, barring the familiar phonetic or; may be, 
merely manneristic variation d «dh, is identical ۵ 
(Dhatupatha 1.896), and Wind (Ibid, 66) and yned (Ibid, 897) “to 
revile’. Under the Pàninian morphological plan, this word is formed, in 
the sense of ‘agent with the suffix-atw with the indicatories (anubandhu—) 
k and n or p to explain its low-graded and initial radical accent. In this 
way, it becomes an extended cognate synonym of mid— ‘reviler’, the 
object of so much contempt in R. V2 There is another way, less probable 
though, of arriving at the same meaning of this word by taking it asa 
Bahurvrihi compound of ni ‘base’ or ‘foul’ and (V*dha ‘speak’>) 
*dhatu— 3 1 


The latter derivation will be agreeable to Padapatha which treat 
ihe word as a compound. it is difficult to say, with what second member 
—our postulate4 or the ablative infinitive dhatos, as taken by almost 
everyone else who has dealt with the present text. 


The enclitic cit is taken here as a ‘particle of comparison’ 
(upama—) in Nighantu (II1, 13), but the above contextual construction 


1. Compare Krta——>Krtin— ‘lucky’ or ‘fortunate, (see, Apte) 
which in its actual use has lost all direct reference to the Kria throw of 
dice. ; 

- 2. SeeF. N.2 to p. 11 above. 


3. Forindications of the postulate v*dha ‘speak’, compare its 
familiar use in both senses of abhi-dhana— namely. ,saying’ and ‘name’ 
and vi-dhana— and  vi-dhi— ‘statement’ of something as binding’. 
Dhena— ‘speech’ (see Nighantu 1, 11) is also derived from this radical 
through the change dh 3< 0117 (Compare Yaska VLI7). The grammati- 
cal term dhatu— also, seems to have come ipto vogue from its original 
sense of ‘verb’ or ‘description’, each separate dhatu—. surrounded by 
the varied morphological elements, having severally stood as the primary, 
descriptive or predicative nucleus to denote a different object or situation. 


4. Our second derivation bases itself on Bahuvrihi compound and 


iti 1 athe suffix tw (४) in the 

on the prepositional compound mV dha : : 
RE of CU because, in that case, the word should have borne accen 
on the radical syllable dha and not, a5 we have it, on the prepositional 


member mi (compare Panini VI, 2, 50). 
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Shows that it should rather be taken as an adverbial or conjunctive 
particle in the sense of api ‘even though’, ‘although’ or ‘notwithstand- 
ing ۵1, 

à in Pada bisa particle of emphasis and surety (avadharana—) 
as Yaska has correctly taken it (111, 16) in paraphrasing it with eva 
and, accordingly, it is not an ablative-bound adnominal preposition as all 
others have apparently taken it, Indeed, the metric defect in Pada b 
Suggests the surmise that this ¢ might rather, be a Phonetic transfor- 
mation of the emphatic particle aha ( through àa)2, 


The view that the phrase caturah dadamüna— meant ‘a gambler’ - 
(kitava—) which might have been implicit in Nighantu (III, 13) was 
first stated, explicitly, by Yaska (III, 16). It has since been accepted, 
more or less, by almost all later writers who have treated the present 
verse in any connections. Buta gambler ‘throws’ and does not ‘hold’ 
the dice. He, however, can ‘hold’ what the dice might have favoured 
him with. So the phrase refers rather to the situation of the dice hav- 
ing already not only been cast but won too, As already indicated above, 
it only figuratively speaks of an affluent Person as ‘one who had scored 
Fours (krta—)4, Such a person would not ordinarily merit being 
avoided or shunned by those around him unless he had misbehaved. 
Yaska knew that the context contained a forceful e contet Contained و وھد ود‎ on association 


]. Compare, for similar and other uses of this particle, Yaska I, 4 
"ücarya$cit etc." Also, see Oldenberg's footnote to 9. 43 of his R. V.— 
Notes. 


2. Rajawade (Nirukta, Vol. I, p. 495) has come forward to remedy 
the metric defect by reading nidha-pateh in place of nidhatoh, giving 
the unwarring sense of ‘wealth’ to nidha— which itself has not the least 
bearing on the context. 


3. See, however, Rajawade (Nirukta, Vol. T. P. 496) for the view 
that caturah dadamana— might mean ‘one who gives away the four 
oceans of wealth’ (compare, R. V. IX, 33, 6). Benfey, Ludwing and 
Bergaigne (La Religion védique, III, 158), also, „did not favour the 
phrase being taken in the sense of «a gambler’ (see their surmises referr- 
ed to by Griffith). 

4. Compare Yaska’s paraphrase dharavatah— Keith and Olden- 
berg saw this hurdle in the way of this interpretation and attempted 
to overcome it in their own way,the former by taking V dad to mean 
‘attempting to throw’ (see, JRAS., 1908, P 826, fn. 1) and the fatter by 
reading here a reference to somebody else who ‘hoids’ the dice for 
throwing them on behalf of a gambler (see, RAMA Notes). But the 
difficulty seems to have persisted because neither the one thought of any 
need of explaining how Wdad could be made to yield the sense of 
‘attempting to throw’ nor the other bothered to see what indication there 
was, if any, of there having existed ‘a holder of dice’ as distinct from 
‘a player of dice’. Moreover, it is to be pointed out that neither Yaska’s 
‘dicer’ nor Oldenberg's imagined ‘dice-holder’ could be properly descri- 
bed as ‘holding the fours’ till it had been determined after the actual 
throw that it was that which was known as Krta—in which the number 
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with a blasphemous person as is evident from ` his paraphrase of 
pada b (evam eva duruktūd bibliyat )!. 

. Therelore, probably, taking his cue from R. V. X, 34, 13 (aksair ma 
divyah) and other like texts which speak ill of dicing, he thought that “a 
gambler’ (kitava—) would bea suitable meaning for cal urah daaamana— 
in the present context, obviously, overlooking that ‘a gambler’ (&itava— 
as such could not always be, as has been shown above, a ‘holder of 
Fours in the real sense of the phrase. But impelled by the force of 
the Nighantu tradition that cit here was particle of comparison, he was 


‘four? was supreme. Thus out of the two parties to the game, that 
Reus. o p game, 
alone could be said to be ‘holding the Fours? whom the dice had 
favoured with that cnviable position (compare, R. ۷۰ X, 34,6 where 
this favour on their part is expressly stated in terms strikingly parallel 
to those of the present passage, © vdha 'to grant as said of the 
dice being most appropriately represented by dad ‘to have' as said 
here in relation to one whom they had favoured by falling Kr/a— wise, 
that is to say quadruply). It may be added here that Geldner’s 
reference (sec his R. V. Trans., fn. to 1, 51,9) to A. V. VIL. 50, 2 (antar- 
hasiam 71:1 mama), also, does not support the view that caturah 
dadamana— could be said of a gambler when he has not yet actually 
scored the &rta— throw. Tor, read in its context, the text referred 
to is to be headed by the verb 0 and construed as a prayer “May 
kria come well within my grip", evidently, envisaging the situation 
following and not preceding the kria throw (Compare, for support of 
this construction, verses 8 and 9 of A. V. VII, 50 itself which, refer to 
krta as the most cherished result of dicing which, obviously, must be 
distinct from the action of mere ‘holding’ of dice in the hand before 
their actual throw. The verba Vdha in v, 8 when read with the same 
verb used in R. V. X, 34, 6 as already cited would mean ‘to grant' or 'to 

favour with’ and not, merely, ‘to put’ or ‘to place’). ee 
1. Apparently, he has used the word durukta— in os as an 
adjectival noun meaning ‘one of foul speech’ and, probably, understooc 
४ प مم‎ te(compare, RN 21% 
durukta— read in pada ८, also, like that (compare, 1. S aie 
where svapna—, an agent noun, is, likewise, objectively n: ated to 
V sprh ‘to like). As such durukta— will be taken asa Tatpurnsa 
MU ith i ber formed in the sense of ‘agent’ and 
ound with its second member forme 
ल its accent intact (Compare, Panini VI, 2, 139; 144). But 
carrying 15 d kta— as an action—noun which, 
Skanda and Durga have taken 6 ¢ : 
h m 2 13 to their disadvantage, for, proper comparison, if wan 
QUE. ’ i 1۳ 5 iler' and not 
the one side, and ‘a revi 
could be between 5 PD वती milers as well as the 
“he action of reviling’ on the other. Also, these w ES 
holars who have followed them have construed V sprh 
W NA SO e ‘to desire to speak which is unwarranted, because 
7ءء اہو‎ n or thing that the speaker 1s 
this verb n Gs A 3 D 0 tside himself and not 
9 4 1 iate 11 rom outside hi 1 
anxious to have ol پا‎ eer 1 wi ich does not institute any kind 
1 ithin himself Our translation, Wh | 1 
0 ill construe equally well with durukta—being taken in 
2 ar Anes taken it as an action-noun on the basis of its use 
i i s ü 
GE T. 147. 4 which offers a parallel contextual setting- 
as & 7 ۰ ۰ 
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in no mood to wait and see if some other meaning of this particle might 
the better connect Padas a and م‎ to each other and give that force to 
their meaning which the context 50 much needed. It is, however, passing 
Strange but rather unfortunate that what amounted to Yàska's miracu- 
lous contribution to the interpretation of the present verse has remained 
unnoticed and, therefore, unused so far, For, as has been remarked 
above, (evam) eva durukiad bibl ?yat is, really his paraphrase of pada band 
has not been added from outside the text for the purpose 01 just forestall- 
ing what would actually be the content of Pada c. The Sentence-struc- 
ture demands that if Pada a contained, as Yaska believed that it did, 
the mention of the object of comparison (wpamüna—), namely, a dicer 
(kitava—), Pada ७ must complete the simile by mentioning ‘the object 
to be compared’ ( upameya—), namely, a blasphemer (durukta—). 
Yaska’s heading his par aphrase of Pada b, and not Pada c, with evam 
‘so’ conclusively indicates that he completed his simile by taking, we 
might say, Pada a as its ‘as-wing’ and Pada b as its 'so-wing' and em- 
phasised the same thing over again, in general terms, in Pàda c. In 
fact, if.he had intended ما‎ take nidhaloh as an ablative infinitive or 
ablative of a verbal noun from ni Vdha, as Skanda and Durga who 
have commented on his work and Venkata Madhava, Sayana and all 
other writers who have commented on this verse have, done, so to say 
with one voice, hetoo, like them must have construed @ as an adnomi- 
nal preposition governing the following ablative form and not paraphra- 
sed it, as he has done, with eva, thus making it ‘a particle of emphasis’. 
Also, in that case, he could not but have given, as Skanda and others 
have done, a separate paraphrase of nidhatos. Tt is possible that 
Yaska’s Vedic text read nidatos and not nidhatos and that, therefore, 
he considered the derivation of the base *nidatu— from Vaid ‘to abuse’ 
to be too evident to need any further treatment than the supply of its 
paraphrase durukla. This would mean that the reading of unfamiliar 
dh in place of familiar d in this word might have misled Skand and 
other later writers into wrongly connecting it with ni V dha ‘to bind’ or 
‘to deposit’ which, really does not fit in with the interpretation proposed 
by themselves}. 


1. Only Katyayana-Srauta-Siitra XV, 17,18 in the entire range of 
Vedic literature employs ni Vdha in connection with dice which are 
mentioned there as having to be placed, on behalf of a King, by some 
one else appointed for this purpose, in a particular position. Evidently, 
this could not mean ‘throwing’ of dice as practised in the regular game. 
While the Vedic meaning of niVdha is characterised by ‘fixity of 
posilion’ or ‘security’ (compare, R. V. T, 1 63, 5 etc. for use in this sense 
of its verbal forms and derivatives like nidha— and mahdna—), the 
‘throwing’ of dice, to the con trary, is mentioned as marked by their 
‘bumping’ reaction which seems to be expressed, in a consolidated 
manner, by ni ۱/۵۵۸ which, radically, may be a cognate of Wbhump ‘to 
jolt? (compare, R. V. X, 27, 17: 3606 19398 ^N; conclude, a regular 
throw of dice, the meaning which Skanda and others wanted ni ۵ 
to express in the present passage, was not known to Vedic idiom. Its 
apparent equation with nidhana— in the sense of ‘end’ or ‘death’ (see, 
Monier-Williams) need not be taken seriously. 


II—InANIAN SECTION. 


(4) INTERPRETATION OF SOME AVESTAN AND PAHLAVI WORDS 
AND PASSAGES. 


by 


ERVAD MANECK FARDUN]JI KANGA. 


In this paper I have selected the following words and passages from 
Avesta and Pahlavi texts which have not been properly explained by 
scholars in the field of Iranian Studies. As it is difficult to reproduce 
the orthographical peculiarities of Pahlavi words in transcription, I 
have taken recourse to the system followed by Prof. Ch. Bartholomae 
in Altiranisches Worterbuch, “the indispensable instrument of all our 
studies.” The words and passages under discussion are :— 


I. Pata€anbyo—Citak Handarž i Poryotkesan. 31 (Pahlavi 
Texts I. p. 45.) 

II. Apar Xem ut Xrat i FarroX*-mart, Sec. 20-21 (Pahlavi 
Text II p. 166). 


III. (a) a-$ (Pahl. Vend. I. 1; II 21; 111 14); 
= (b) Av. ubjyaite (Pahl. Vend. VII 52. commentary). 
(c) Xvazaral or huzarak (Pahl. Vend. XIII. 45.) 
(d) Unan (Pahl. Vend. XVII. 2.) 


I. The Av. word patacanbyo occurs in the Pahlavi Text! Citak 
Handarzi Pöryötkešan, 31 by way of a quotation from some Avestan 
passage which is now lost to us. Mss J and K 29 give the reading 
` patatanbyo and Mss U, and P show reading patiCanbyo. Bartholomae 
cites from the Ganji Sahikana word in Av. script which he takes as 
dat. pl. of pati. Cant :—“Which man is patitanbyo? Who after his 
father “6 $kamb i matar Savet. N.P. pas uftad," which can hardly 
mean anything but “posthumous?’. Freiman reads the word 
paiti¢anbyo and derives it from VCand—,Candenitan, bal-candag, to 
move, to shake and leaves the word untranslated by remarking that the 
word is doubtful’. Nyberg reads the word pata - Canbyo without 
offering any etymology and meaning*. Dastur Peshotanji Sanjana reads 


1. Pahlavi Texts ed. by Jamasp Asana I. p. 45 |. 16. 

2. Z Air Wb. 179: 

3. Pand Namaki Zartost. W.Z.K.M. 20. p. 262. 

4. Hilfsbuch des Pehlevi und Glossar by Nyberg. S Wo 
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paititanby like Freiman but offers no explanation of the word in the 
translation and the glossary of select terms’. Mr. J. C. Tarapore 
translates thé word under discussion by “doomed” without giving any 
etymology and remarks that this word cannot be etymologically under- 
stood’. I myselfhave left this word unexplained when I published 
this work ‘Citak Handaszi Poryotke$an in 19447, Prof, Herzfeld -has 
made an attempt to explain this difficult word. He says: “The explana- 
tion is based on the phonetic similarity of C, Ir. Camb—and M. Ir. 
Skanb-, and the inverse correspondence of 0. Ir. šk: M. Ir. Č: It is 
written with the Č, which takes the place of Z-without exception—in 
M. P. fratant< frazanti, “progeny”, e. g., inscr. Fiiruzabad, 1. 5: 
mirnrshy vš fréndyn” Mihrnarseh and his Progeny,” also in the Pahl. 
Psalter pati€ant-seems to be M.P. patizant, comparable to frazanti 
and api. Zan Oa8", But he has not arrived at any meaning whatever, 


I derive the word thus: pata-(patà, ptà, patar Pahl. p&t9)— father 
د‎ Can (cf. skr. few, Pahl. Camis, tamisn) meaning, testicles 
by6 abl. pl. suffix and I translate “from the testicles of the father.” 
If we follow the variant reading pati - Canbyo, it would then mean 
'from the testicles of the master or husband’ Ay, pati-skr. páti-means 
"master, husband, lord", This meaning suits the context very well. In 
order to justi fy this meaning of the word ۲ give the transcription and 
translation of the passages in which this word is quoted : 


ham-band 5 dóZaxv niyetio, 


5. Ganji Sahikan p- 1415 Dp. 14. 
6. Pahlavi Andarz Namak by Mr. J. C; Tarapore p. 7 and p. 59. 


7. Citak Handarfi Poryotkesan tr. into English with notes by 
Ervad M. F. Kanga p. 10. f. n. 19. 


8. Herzfeld, Zoroaster and His World. Ch. XXIV. P. 359 f. n. 


9. Horn, Neupersischen Etymologie. 286. P. 64. Bartholomae 
(Air WB. 905-06, note 1 ) has noted that Geldner has adopted the reading 
patar throughout even though good mss. have pitar. : 


10. Pahlavi Texts ed. by Jamasp Asana P. 45. Sec. 31-32. 
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Further!!, when the seminal-fluid!2 «from the testicles of the 
father> goes from the spinal-chord of the father to the womb of the 
mother, Ast-vidat!3 casts a noose invisibly into the neck; one cannot 
remove that noose from the neck till the end! of his ‘life, neither 
through the good spirit nor through the evil spirit, but that noose falls 
off from the neck of the righteous after the passing-away, on account of 
his good deeds, whereas (Ast-vidat) drags the wicked to the wicked- 
existence by means of the same 2005615. 


II—Apar Xem ut Xrati Farrox -mart. Sec, 20-21: 


I have selected Sec. 20 and 21 only from the Middle Persian Text 
“apar Xem ut X rat i Farrox*-mart? for discussion at this conference. 
Igive below my transcription and translation o f these two sections and 
discuss some important words, which have been misunderstood upto 
now. Prof. Pagliaro in his monograph on" Note di Lessicografia 

xe شط‎ य 

11. The word Ce, which introduces the sentence, means ‘further, 

well, moreover"; cf. Sayist Nē Sayist by Tavadia p.28 f. n. 8 and 
p. 159 S. V. and Indo-Iranian studies by Tavadia p. 93. 


12. Ihave translated the word martóm as 'seed of the man’ i. e., 
seminal fluid, in its literal sense and not in its ordinary sense of “man” 
cas hitherto translated by Freimann, Nyberg, Bartholomae etc. It is 
derived from mart +töm «tohm, Av. taoxman, O.P. tauma, Paz. Oum, 
Seed, sperm. origin; cf. Andreas-Barr, Bruchstucke einer Pehlevi 
Ubersetzung der Psalmen p. 62. 

13. Av. asto-vidatu—iit. bone-breaker. divider of the body, is the 
daeva of destruction, from vda-with vi-pref, to destroy; see my citak 
Handarzi Poryothesan. ۰ 10. 1. n. 20. 

14. Lit. length; see Horn, N. p. Ety- 121; Salcmann, G.Ir. Ph. 1. 
278 and Manichaeische Studien 155; Barth. Air Wb. 774 and Tavadia- 
Sayist ne Sayist. p. 7. 

15. Compare Vendidad XIX. 29: vizar$ dev nàm,...r0fan bast 
nayenet druvandan i dev-yasnan i یت ل‎ martoman [hat, har 
kas-e pat band-¢ andar gartan oftet; ka be miret, ka ahro, a-š hac 
gartan be oftet, ka druvand, 3-5 pat an ham-band ; be 6 7 
ahanjend]. Cf. Pahlavi Vendidad by B.T. Anklesaria ۰ BES. M 5-9 
where he wrongly reads vadinet for nayenet ; ahū-zīvisnān ( = living 
immortal lives) for āhōk-zīvišnān; as for 5ے‎ and hanchend x 
-ahanjend respectively, ٤ Treiman, Pand Namaki Zartast. P. 2 


fi 59 We 


ay 
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Pahlavical6” has treated of a part of Sec. 20, whilst discussing the Pahl. 
word viyapàn kartan, but I differed from this learned authority 
entirely. Prof. Pagliaro transcribes and translates Sec. 20 in the 
following strain: “Martom-e¢ i kür viyapan kē pat buni kar start ut 
vat-xrat u$ har gah pat frahang i gétihdn pal pêš + startak har roc 
Kamar be aparàzand u afrank Zanand andar bun darvar gurg darand 
<<un uomo cieco e distratto che sul piano deil'azione è confuso 
edi cattivo discernimento e sempre nel sapere pratico è a priori 
confuso (di quei tipi che) ogni giorno riattano la volta e rompono le 
decorazioni e sul pavimento di legno tengono ill fornell0................> >. 


1 beg to give my transcription and translation of these passages 
(20) Martom-ic i kör niyazan, ke pat bun i kar start vitart hac-i$, har 
gas pat frahang vistaxv pat pes stütak, har rot kamar bē afrazend, ut 
aprang Gzanand andar bun, Salvar; dören darend, malak tang i paštak, 
isaxtak, sahik kamar nikirénd, ut sinak stafar manéndku-man nest 
kas handazak. (21) Kor pašēmān an rot bavénd i ka pat dat 5 
haca8artar Savénd, kē Xvastak Xvart i p3tar kart ut handoxt, i 
dütakan yaft, Xvap būt šūt;kē pilak 1 kisak nikirend sarak a-nam; ketak 
ا755‎ pasak i kandak; ke andar man ut méhn nikirend ; ९2508 dît an> 
igartandar Xumbra i XoSkituhik venend; ks andar bun mandak, 
duzafrik <ut> nam i Skastak; ka frac © niSast ut hanjaman raset 
api-san zang a-zür ut Skastakhac vitartih i XvéS tarsend; nest 
afzàrih i peSak, a@zar pat dénar ne ۷1566 nē pat vax$ ut nē pat razak. 


Translation: (20) Also the blind and needy men are those who in 
the beginning of the work (are) stupefied and turned away from it; 
everytime they are proud of their knowledge and praised beforehand; 
everyday they raise up the waists and humiliate at the outset; they put 
on pairs of trousers and narrow shoes of Morocco leather and watch 
their stiff resplendent waists and keep chests stiff (thinking) that there 
is nobody like us. (21) The blind become repentent that day when 
they go most downwards by their own laws, who devoured, enjoyed 
and squandered the wealth, which (their) fathers made and accumulated 
and which was acquired by the members of the family; who peep 
into the bottom of the purse for a small coin and (find) no trace 
(ofit), the sections of which (arelike) the dry bottom of a moat 
who survey to see various things in the houses and mansions but 
find dust in empty dry utensils; who at the outset are repentent, cursed 
and ignominious; when they come to the assembly and occupy seats 
in the front, their legs are powerless and broken and they entertain 
fright on account of their distracted nature; they have no skill of 
(any) profession and they profess skill neither in ‘Dénars’ nor in their 
interest nor in (their) architect 


16. Estratto della *Rivista Degli Studi Orientali. Vol. XIX. 1941. 
289 ff. 
17. Ibid pp. 289-292. 
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Notes, 


Niyazan: T وی اس‎ necessitóus, derived from Av. yas with 
AEN ; ane Ta ۲ TT Pagliaro reads it viyapan and 
nslates *distratto"-distracted. The word viyapan, Av. 


vivapa means desert, wilderness, barren waste. See‏ کے 
my Pahlavi ya&ts p. 101.‏ 


Witart: Past-part ot inf vitartan, caus. of vitartan, to cause to. pass 
proceed, to move away, to cross, Av. vi-tar-. meaning 
turned-away (from it); Pagliaro reads u vat-Xrat and 
translates “di cattivo discernimento” of wicked judgment 

and reads the following word hat-i8 as u-Š, 


Vistas’: The Editor of the text rightly suggests the reading in the f.n. 
vistax’, meaning, proud ; c f N. Pers Gustax, Armen. vstah 
‘confident? in which viSt could be compared with Budh. 

Sogdian “Wy8tk” “agitation,” Benveniste, Notes iii 229. 
70. Pagliaro reads the word gétihian and translates 
“worldly, pertaining to this world.” 


Statak: Praised, glorified honoured, eulogizeds, from inf, stütan, Av. 
stav-;cf. stayitan; Pagliaro reads startak with a sign and 
translates ‘‘confuso,” je» confused, confounded. 


Salvar : Salvar, trousers; c.f. Messina, Ayatkari Zamaspik, Ch. 12.12: 
«yan zanan pa Salvar vastart hend u marzi$n vas künend. 
Messina translates it in Italian “calzoni”, meaning, pyjamas, 


trousers. Pagliaro reads it “dārvār, “pavimento di legno.” 


Do-ren: Lit. means ‘two-fold’, made up of do, two+ren, suffix for 
multiplicatives (G. Ir. Ph. I. 1.290) which Neryosang 
translates by skr* *gunam", fold; c. f. Unwala, Hom yast 

p. 73 f. n. to para 16 (45) ; cf. yasna XI-9 where Av. uye 
is translated dó-ren and Pahl. Vend. V-28: dó-ven. 
Darmesteter (Et. Ir. pp- 150-151) says that the Persian 
suffix in is added to the ordinal numeral, but in Pahlavi this 
suffix is added to the cardinal and adds further that the 
Jetter r which precedes in is wrongly written for letter v. 
Salemann (Mid. Pers. Gram. p.65) remarks that the suffix 
ren is doubtful as regards its origin and use. Pagliaro . 
reads the word “gurg” and translates “tengono” “lupo” 
meaning “wolf”. 


7 A lendent, showy” misunderstood and mis- 

Sap: RR E as T in Persian, ide 276605 monograph on 

“Two Manichaen Magical Texts ۰ 47; BSOAS. 1947. 

Vol. XII, part I. cf. Handarz i 0SNar Danak by Dhabhar 

10: ut ع6‎ harvisp-akasih ut harvisp-datarih ۳ 

_danisnih i 5 = en پت وت اناو‎ 
ató a a+ —for He on accoun ० 1 

ut 7سسشت‎ and all-knowledge created 

O : ~ which is more resplendent, more precious ane 

= x Advantageous Here Dhabhar translates 'sahiktar 

mor : 


harvis 
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by *more straight", which is not appropriate in the context. See 
| Dhabhar, Pahlavi Rivayét accompanying  Datistan-Denik p. 91: 
f ahraóihétón sahīk ut vazurg ut arZümand = righteousness is so res- 
| plendent, grand and precious. In the footn te Dhabhar gives the 
meaning of 'Sahik' as “straight,” which does not suit the context. Stig 

Wickander, in his “Der Arische Minnerbund pp. 16-17, has transcribed 

and translated the whole passage commencing from 2623811 etón sahik 
--.. There he reads the word ‘sahik’ with a question mark and translates 
"erhaben" (2), which is not correct. 


Mandak or manik: repentent, faulty, defective, from inf mandan, 
10 repent, see Horn, Neupersischen Etymologie. 906, p. 215. 
This word occurs in Pahlavi Texts II. p.148; Karnamak; 


ArtaxSer-i-Papakan (Antia, Ch. Il. 26; Sanjana Ch. I. 43; 
Anklesaria Ch. 11. 26) and Nirangistan (Anatol Waag p. 84; 
Bulsara p. 394). 


| (a) Pahlavi Texts II p.148: mandat 5 ratan garzitan=to 
| repent of sins or faults to the spiritual-leaders. 


Karna ہے‎ 
(b) Karnamak: ut nun-i¢ böZišn 


—and now give the explan 
(your) father. 


558, pat petik mandak hangar 
ation; regard it as the fault of 


(c) Nirangistan: ku har, ke andar yazi8u ۶ nyandayih kunet 
aš patfras garzét=“i.e., any who might allow defect in 
the Holy Thanksgiving Service shall confess that to him 


and shall implore him to be prescribed the retribution 
(therefor)" (Bulsara.) 


Waag (ibid. p. 126) compares the word with NP. manda and 
translates ''auslassung" and quotes in support of it Bartholomae's 
| discussion of the phrase manday garzitan “eine Auslassung, eine Unter- 


lassung begehen" (Zur Kenntnis der mitteliranischen Mundarten 
2. 32. 1.40 ft.) 


| 1 Here the meaning ‘repentent’ defective (of character) suits the 
। context well. Probably the word is an abbreviated form of paSéman, 
| derived from paiti-manah —having a repentent mind Horn (NP. Ety. 
| p.69) derives it from O.P. pati$-màna (Skr. prati-man) to requite, to 
| pay. ci Hubschmann-Persische Studien. p. 40. 312. 
| 


Duzafrtk: Cursed, from duz, Av. dus-, OP. dus-Arm LW. dž 


| (Horn, NP Ety 565 .م‎ 126)--afrik from afritan, to bless S 
| hence the word means “cursed.” 


Viset: He opens, inf. vi$atan, to open, to conquer (Frahang; 


Pahlavik by Junker p. 83); See Salemann, Mid Pers, Gram. 
| p. 130. 


———X 
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Razak: Architect, making, Manich. Mid. Pers. rz; cf vicitakthà- 
i-Zatsparam 29. 2: raz-i-kerok ke katak deset, 7.e., a skilful 
builder who builds a house; raz i kérdk=skilled architect. 
(Bailey, Zoroastrian Problems in the IX Century Books p. 84 
and 94.; See BSOS IX. 87). This word is wrongly trans- 
lated by “bribe” and is compared with Pers. taz. This Pers. 
word means deceit, deceptive attitude and the meaning ‘bribe’ 
hitherto assigned by some scholars is not appropriate. 


Pastak i Saxtak: “of morocco leather"; cf. Pahl. text draxt i 
Asürik, 35 móZak hem saxtag; see Prof. Henning’s paper on 
“A Pahlavi Poem” p. 644 f.n. 4, reprinted from the BSAOS, 
XIII. 3. 1950. 


III. Ihave selected only four words for the purpose of discussion 
in this Conference from Pahlavi Vendidad by B. T. Anklesaria, who has 
failed to transcribe and translate them. These are :— 


(a) 4-8 (Pahl. Vend. 1.1: 11.21; III. 14): Mr. Anklesaria reads it 
a-s and omits translating the sentence in Frakart I'8. I read it a-$,à 
meaning 'then', frequent in Pahlavi as correlative <* ad, Y Av. 8819. 
It is regularly followed by an enclitic pronoun, ६-3, à- -màn, 2-5811, or 
-¢,-Ci, 5-6, 5-८1, ‘then also’; for examples see Bartholomae-Zum 
Sasanidischen Recht Part III. p. 23-24; Part V-8, 25, 38; Zur Kenntnis 
der mitteliranischen Mundarten I. 8; IV. 14. 


Vend. I & 1 Com.: en ku martóm an gyak ku 6 zadet, yi-$ 5 
parvarend, 3-5 veh sahet, ku nevaktar Cut>asantar ; eman dat=this is 
that place where man is born and whereon he is nourished, then he 
feels it best, i.e., most excellent and comfortable; this I created. 


Vend. II 21: Yim ãn i öhrmazd guft a$nüt, ka-$ apayist difan, 


a-š dit — Jamshed listened to what Ohrmazd has proclaimed; when he 
ought to see, he saw it. 


Vend. III 14: Kareman &tón kunet yi-$ pat gomez apayet Sdstan, 
a-š Xvar 6 bun.= When one makes (the body) so polluted that it is 
necessary to wash by means of bull’s urine, then (there accrues) to the 
stock one XYar2° sin. 


(b) Ubjyaite: The word occurs in Pahl. Vend. VII. 52 commentary, 
"Prof. Darmesteter remarks: “Sec. 53-54 (of the Avesta Vendidad ) 
belong tothe Pahl. commentary; they are composed of disconnected 
18. Pahlavi Vendidad. p. 1. 3 
19. Bartholomae, Zum Sasanidischen Rechtbuch. IV. 46. 
20. A degree of sin; cf. Sayist Ne Sayist by Tavadia p. 13, 816. 
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quotations, part of which refers to different deeds by which a Tanafuhr 
sin may be redeemed, while the other part refers (0 the rules of what 
may be called th> book-keeping of good actions and Sins?t" The sen- 
tence ‘yat hé avat pourum ubjyaite’ is quoted by the commentator in the 
commentary from some Avestan nask which is now lost to us Dastur 

arab Sanjana and Dastur Hoshang Jamasp Asana give the reading of 
the word ubjyaite Without any variants22, Tt isstrange that Mr, B. T. 
Anklesaria gives the reading “Uba Jyàite" and he translates the quota- 
tion thus: “When both his may go (even) so much23.” His translation 
15 quite vague "and unintelligible. Ervad Kavasji Kanga takes it pres. 
subj. 3/1 atm. from y ubj, to press down, to destroy2s, Bartholomae 

€rives the word from V ubj, to weigh?5 and compares it with Skr, 

bj26: This meaning of Bartholomae suits the context better. The 
Quotation runs as under: GoguSnasp guft: c Pat sitös evat pat dit bē- 
Stvet: Yat he aval paourum ubjyaite. —Gogusnasp said: know that at 
the time of 916827 One will go for the other: his (good deed) out- 
weighs?8 so much. Tt may be noted that Mr, Anklesaria has kept the 
word “tant” in his Paz. transcription. The word tani Is not a Paz. word 
and it is the ideogram of Ir. dit. see Junker, Frahang i Pahlavik p. 118. 
See Pahlavi Vendidad p. 128 1. 7 andl. 14 words “vad” and “askahfinet? 
are kept in his Paz, transcription. These two words are ideograms and 
their Iranian forms are ‘tak’ and *vindet — — ا‎ क NN 


21. Sacred Books of the East Vol. IV. Second Edition, 1895. 
P- 89 f.n. 3. Darmesteter has left untranslated these quotations, which 
form paras 53 and 54 in Westergaard's Edition of the Vendidād. 
Ervad Antia has followed Westergaard cf. Vendidād Text p. 74. 


22. Pahlavi Vendidād by Sanjana ७. 126 18 and by Jamasp 
Asana p. 278 1. 7. 


23. Pahlavi Vendidad by Anklesaria jan LAS 


24. Avesta Dictionary p. 104. 25. Barth. Air Wb. 695. 28. 
Grassman Wb. 259-60 8 


: 27. ie.atthedawa of the fourth day; for details, see Tavadia, 
SNS. 10H. 


28. Darmesteter (S B E Vol. IV P. 270) translates the sentence 
thus: 


“Gogtishnasp says: during the sitêsh, sin and merit are compared,” 
Yad hé avad paourum ubgyaite—if it outweighs so much , .-.» 
“If sins outweigh the merits by three SrÓsho-karanám, [he shall 


Stay] in hell till the day of resurrection." Compare Artak Viraf Namak 
VI 9-11, ; 
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(c) huzarak: Pahl. Vend. XIII 45: 


: Mr. Anklesaria reads this word “hu-chihara” and “hvāzār” respec- 
tively and translates “good cheerfulness” and “forbearing”. The 
correct reading and meanings of this word have been pointed out by 
Prof. Bailey in the Bulletin of School of Oriental Studies, Vol. IX p. 91, 
where a number of references are given. He reads it “Xvazar,. 
Xvazara” and translates “small, little, few." Mr. R C. Zachner has 
discussed this word fully. He reads huzarak and agrees with Prof. 
Bailey’s interpretation. To the references cited by Bailey and Zachner 
J add one more from the Pahlavi Text Citak HandarZ i Poryotkesan, 
5430, The reading huzarak is now assured by Mid Pers Turfan 
hwz’rk, cited by Henning. The sentence runs thus: hu-$ndhr Cégon 
asrön, ku pat Xvazarak apar pat ramign be Savet=well-satisfied like 
the priest, i.e., he is contented with a littlest, From this it will seen that 
Mr. Anklesaria’s transcription and translation are far from correct. 


(d) Unan (Vend XVII 2): etón an apar toó$end andar unan 
[andar salak] aivap andar rēšišu (andar drem]. 


Mr. Anklesaria (Pahl. Vend. p. 340) reads “atin” and leaves it 
untranslated in the sentence quoted above. He reads: “aéttin ân 
awartósend andar-aün,—(andar sûra) —(ayüp andar) reset (1685910811) 
—(andar....)” and translates thus: “thus thereby are left over small 
pieces of hair in ‘atin’—(in crevices ),—or (on) the hairs of the beard,— 
(on twisted locks of hair).” 


The word is to be read unan, meaning ‘rifts, holes’ and this 
meaning is further supported by the Pahl. gloss “satak”, holes. It is 
- the mere transcription of Av. word una-sb. fem., meaning “earth-hole” 
(Reichelt, Avesta Reader .م‎ 152 and 22432): Dastur Jamesp Asana 
(Glossarial Index p. 229) reads fina and says “meaning uncertain.” 
"See Pahl yasn 71. 9: unik, Pahlavi translation of Av. word upas ma-adj. 


29, Journal of the Royal Asiatic Society Jan. 1940 pp. 35-45. 
30. See my Citak Handarz i Poryótkesan. p. 14.: an i énhazarak 
sar, ke denvattarih amar ut mazdyasnih Xvazar ut den adatih frahist..... 


Freiman (Pand Namak i Zarto&t. p. 277) read acarak wrongly. 


31. Compare Anklesaria's translation: (he is) well-contented like 
m athravan (that is, with good cheerfulness he becomes over joyful). 


32. Barth Air Wb. 401 and Z Air Wb. 29. 
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‘living’ the earth, under the ground; and unanend-Pahl. yasn. 10-15— 
they make a rifts3, 


I read the drim as drém33 and compare with Av. Word driway 
Subs. fem. “mole, birth mark and derive it from inf darritan, to tear. 


Mr. Anklesaria has shown “ram” in Pahl. characters and left it untrans. 
lated. 


I translate the quotation under discussion thus: in this way they 
are left over in burrows [in holes] or iu the اب وی‎ | [in the moles]. 

33. See Dhabhar. Pahl. yasna and Visparad. Glossary p. 52 and 
p. 185 also ibid. Pahlavi Visperad Karda I. f. n. 2. p. 296. See A Waag, 
Nirangistan P. 99: *andar 6 un (andar ane stray), aya andar ka8arce 
darm.” ; compare Vend. XVII 2 ; See Bulsara, Nirangistan p. 455 
Ch. IX 1. 


(5) Tue PAHLAVI WORD FOR ‘MONSTER’ 


by 


DASTUR HORMAZDYAR MIRZA, UDVADA. 


1. In B. S. O. A. S. XII pp. 41-43, Dr. W. B. Henning has given 

a very illuminating note on the M. P. T. word p&qw€, occurring in a 

Manichaean magical text. Quoting evidences from Iranian and foreign 

sources, Dr. Henning has come to the conclusion that the word means 

‘a griffin or a monster like a griffin’. Dr. Henning has pointed out that 

Besides M. P. T. the word, in various modified forms, occurs also in 
Pahlavi, in the Talmud, in Armenian, and in Georgian. 


2. Inthe Manichaean magical text (Henning, B. S. O. A. S. XII 
pp. 39-47), the Spirit of Fever is described asa figure having three 
forms and wings like a pškwč [: paskué ‘griffin’]. But, as Dr. Henning 
remarks, the comparison is not clear. Dr. Henning quotes Pahlavi 
Rivayat accompanying the Dadistan i Denik p. 22.10, where the Pahlavi 
word bškwč occurs. This Phl. passage will be discussed later. In the 
Talmud the word occurs as pusqansa ; and it is ‘traditionally explained as 
a female raven’. According to Dr. Henning, Armenian paskuc translated 
the Greek word for ‘griffin’. Dr. Henning quotes Marr for the statements 
“that ‘in the Armenian Geography the paskuč hav ‘bird paskuc’ is among 
the strange animals of India’ ; and that the word occurs in Middle Arme- 
“njan as pasgut ;and ‘in an unpublished medieval dictionary it is glossed by 

bone-swallower (Ossigrage)’. In Georgian the word occurs as p'askunji 
with variants ; and it translates the Greek word for ‘griffin’. According 
to Marr, quoted by Dr. Henning, ‘in late medieval versions. of the Shah- 
name p’askunji renders Pers. Simury ; and it is ‘in body like a lion, his 
head, beak, wings, and feetarelike those of an eagle; he is downy ; 
some of them are four-legged, some two-legged ; he carries off elephants, 
hurts horses; there is also another kind, which 1s quite like an eagle, 
put very big’. Dr. Henning notes that Ossetic pakondzi (a loanword 
from Georgian) isa winged creature with seven heads’; and that in ‘an 
Ossetic tale recorded merely in Russian the same beast 5 called Pas- 
kondi. According to Dr. Henning, Mme. Trever describes the monster 
as ‘the winged dog of the Ossetic epic’; and recalls “a Ukrainian beast 
Paskuda’. Dr. Henning recalls also ‘the ordinary Russian appelative 
paskuda ‘monstrosity’. 


3. On the strength of what has been stated above Dr. Henning 
notes four chief forms of the word: puSqansa, paskuc (with baskut), 
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paskué, and P'askunji. As to these forms of the word, Dr. Henning 
remarks: 


‘Armenian and Georgian may have come from Middle Iranian 
* رب‎ . 10 ۰ 
pasku (n) Š/j, but —sk— is Strange. The Aramaic may 
have come from Iranian or vice versa ;-—3$— can be —č— 
in either direction. Perhaps an Akkadian word?’ 


4. This short paper is intended to suggest a possible etymological 
explanation of the word. As shown below, the word occurs twice (in 
two forms) in Pahlavi ; and from the context in which the word is used 
in Phl. it appears that the Pahlavi word means’ a monster, a noxious 
creature of the Evil Spirit, Ganak Menok. 


5. In Phi. two forms occur: 
(1) bškwč—Pahl. Rivayat Datistàn i Denik, edited by Ervad 
B. N. Dhabhar, p.22.10. The original initial p— is here 
changed to b— due to Mod. Persian influence. 


(2) pságwné—Menok i Xrat, edited by Ervad T. D. Anklesaria, 
9. 91.4, note 45; edited by Dastur Sanjana, p. 46.16. 


6. The word pškwč may be explained as a compound word: وم‎ 
—kwč. The first component may be explained as derived from Ay. 
f$av—, fšu— (Bartholomae, Altir. Wb. 1029; Kanga, Av. Die. p. 329), 
a modified from of Ay. pasav—, pasu— (Altir. Wb. 879: Av. Dic. p. 329) : 
‘animal’. The second component part may be explained asa derivative 
of Av. kaxuzi ( Videdat XXI, 17), a term denoting the class of a daevic 
creature, as explained below. Hence the word would mean “an animal 
of the daevic Sroup, a despicable animal, a contemptuous animal, a 


7. The Av. fSu— occurs in the compound fradat-f§u (Yas. 1.4; 
24; 3.6; 49; 6.3 ; 7.6; Gah I 1.6) ; and the second component thereof, 
namely fšu—, is generally translated into Phl. by fSak, paSak, fSah, etc- 
see Pahlavi Yasna, edited by Ervad B. N.! Dhabhar Pp. 6, 14, 22, 30, 39, 
45, and Glossary Pp. 77, 85; Zandi Khurtak Avistak, p. 49. . But in 
these cases the Phl. word is a component part of the name of the Yazata, 
and may, therefore, be regarded as mere transcript of the Av. word. More- 
over, other Av. compound words containing fšu— as Second component, 
namely Av. kammaf$va—, drvafSu—, frafSu—, matfSu—, haurvafs$u—, 
the second component is translated by Phl. ramak ‘flock’. Hence one 
can, with justification, object to this word being taken as an ordinary 
Phl. word with Seneral sense of animal. But in Videvdat VII. 4, Av. 
varataf&6 is translated into Phl. vartak fSakih (Hoshang p. 300), and 
vartak fSükih (Sanjana P- 137). Similarly, in MEE NOONE ANG. 
pasukanam is translated pasvikan (Dhabhar P. 173). Moreover, the 
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derivatives of this Av.-Phl. word are preserved in Mod. Iranian dialects, 
as noted by Paul Horn, Grundriss der neupersischen Etymologie p. 287. 


We can, therefore, argue that the word fSak, paSak, or pasak 1s attested 
in Phl., though it is very rarely used. 


.8. As ما‎ the second component word—kwé, it can be explained as 
.derived from Av. kaxuzi (Videvdat XXI-17). The word in this case 
is used in the sense of an evil creation; and it occurs in the same coatext 
as ayehe (which is obscure), and yatumaiti jahi: ‘a sorceress’. [n the 
Phl. Videvdat the word is translated as xvarreh kastar: ‘decreaser of 
glory’, and explained ahrman: ‘Evil Spirit’. Bartholomae, Altir. Wb. 
432, explains the word: ‘Bezeichnung einer Klasse weiblicher Wesen der 
daevischen Schöpfung’; and translates *verüchtliche Gauklerin ; Gaukler ; 
Skt. kuhaka—.Kanga, Av. Dic. 123, explains: ‘name of a Druj or an 
evil spirit’, and quotes Harlez recalling Mod. Pers. és kakh, and E kaj. 


9. Itappears that the Av. word kaxuži is preserved in various 
forms in Mod. Pers. as kakh, kaj, kaz, kaž or kuž, and kūž, and also in 
other Mod. Iranian dialects, as noted below: 


(1) Steingass, Persian-English Dictionary, 


p. 1016 e : kaj ‘crooked, curved, wry, distorted, bent’. 
باز‎ é . kajbaz ‘unfair play, fraudulent’. 
p. 1017 خواہ‎ é : kaj khvah deceitful’. " A 
دل‎ é . kaj dil ‘crooked in mind, perverse, ill-natured'. 
o é . kaj dum having a crooked tail, a scorpion, x 
IC dragon.’ 
p. 1018 125; es : kakh zhanda ‘an evil spirit, a demon’. 
p. 1027 کو‎ . kazh ‘crooked’ etc. 
s $$ 8 kazh byān ‘giving a wrong ० perverse expla- 
nation.” 
5 $ 8 kazh bin ‘squinting, malignant’. 
1028 % $ . kazh gav ‘the mountain-ox of Tibet witha bushy 
E १२% tail, the sea-ox." 


- p. 1061 


3 , kūzh ‘crooked, curved’. 
25 یت‎ ; . ۱ 

2) Lorimer Phonology of the Bakhtiari, Badakhskant, and Mada- 
quus Dialects of Modern Persian, p. 106: Bakhtiari kaj, kac: 
‘crooked’. 


3 Grierson, Ishkashmi, Zebaki, and Yazghulami—An account of 
ae UM Dialects, p. 84: Ishkashmi kai: ‘crooked’. 
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10. In connection with these Mod. Iranian Words, we may quote 
the following sentence from chapter 23, on the Xarfastars, the noxious 
creatures, of the Saddar Bundehesh, edited by Ervad B.N, Dhabhar, 


3555 که أو را بتازى سور خوانند+: 93 .7 


a Kuza which is called ant in Arabic.) See also B. N. Dhabhar, 
Persian Rivayats p. 520. Furthermore, in Persian Rivayats, كركوزك‎ 
karküza is mentioned as one of the noxious creatures ;see M. R. Unvala, 
Darab Hormazyar's Rivayat, p. 2729 B. N. Dhabhar, p. 268, 


11. As shown above, Avesta and Pahlavi words give both-&- and 
-S-, aS in Av. fSav-and pasuka-; and also in Phi. fšak, paSak, and 
Pasvikan. This, therefore, clearly explains the ‘strange -sk-, as noted 
by Dr. Henning, in the Armenian and the Georgian forms o f the word. 
Moreover, in common with ‘Mod. Pers, 3$ kuz, and jS kuz, the word 
p3kwe is written in various forms with -u-, long or short. The Phi, 
“word, therefore, Should be read pasküz, baškūž, or paSkunZ, with the 
meaning as settled above, 


12. According to the literal meaning of the Avesta word kaxu¥i 
‘sorcerer, sorceress,’ as given by Bartholomae, the Mid. Iranian word 
paškūž should mean ‘an animal, or a noxious creature which is a sor- 
cerer. This idea of a noxious creature being a sorcerer is not un- 
known in the Iranian literature. In connection therewith We may quote 
Great Bundahisn, edited by Ervad T. D. Anklesaria, p. 144-15 : 


etón gowet ku xraftar hamāk yātūk u mār yatuktar; be hayar-š 
(...as in D. H.) ozat nē mirêt (read... for. De 7 mar an-ic hast ke 
zahr pa tam daret pa nikirien marton bē dzanét cgon ka gazit estet; 
an-i¢ 1 hast hat dür (... asin DH. ) gyāk saw u 8550800 u aspu mart 
apac 6 ×۷5 Chanjet Oparet; u aZdahak an-ic bavet, u-Z hand cand 
dušūākih patiš kē hangositak i vinaskaran anàkih kunet, 


- = ye لپ رع‎ E 
kastar xraftar [i] gilak yatik-denih ray x'ariSnik Ci$ i pa dürih 
hat Gi nihénd be Savét, Evar ku nē pa boo vénisn 0 - ۰۰ 5 0 DH.) be pa 
yàtükih awis apayet. 


‘Tt is sai t the noxious creatures are all sorcerers; and the 
ms i ا‎ Sorcerer (than other noxious creatures), nd * is 
killed, it does not die. The serpent is also that ME) w. us = 
poison in the eyes, and kills men by sight, just asi "i 0 ie m 1 23 

i by serpents); that is also (the creatur e) w ich drags animals, 
de 0 and men from afar towards سر‎ Cae ) क 
(them) ; and the dragon also is one (of them) jane he Es very much 
evil knowledge, who thereby perpetrates evil Just like sinners. 
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The smaller noxious creature of mud, on account OÍ sorcerous 
nature (yatük-denih), approaches articles of food, which they (i.e men) 
put at a distance away from it ;it is clear that it reaches upto it, not 
2 , 
on account of smell (and) sight, but on account of sorcery,’ 
13. The word occurs in the following Phl. texts: 


(1) Pahlavi Rivayat accompanying the Datistan i Denik, p. 2271. 
menók i drón ka yazend apak avēšān dévan kāričār kunénd 99 bar éton 
saxt [6536 Cigon gav ba&küZ . . . nun-avé8an devan be 0 zamik zanénd u 
cigon tagarg ka be 5 zamik Oftet. 


‘The Menok of Dron, w 
with those devs as fiercely 
now they (7.e. people) (are 
(the devs are) like hail wh 


hen people worship (him), fights 99 times 
as the Bull (fights) the monster (baskuz) ;. 
able to) smite those dévs on the earth ; and 
en it (t.e. hail) falls on the earth.’ 


In this passage, the Bull may be a form assumed by the Menok of 
Dron just as Varaerayna-assumes the form of a beautiful Dull, as des- 
cribed inthe Behram Yast 7. The fight between the Bull and the 
monster may be compared with that between Ti8trya, in the form of a 
beautiful horse, and Apaosa, in the form of a dark and frightful horse, 
as described in the 1150772 Yašt 20-28 According to the Great Bun- 
dahi$n (p. 62:7) TiStr assumes also the form of a bull in his fight against 


ApO$. The monster (0831702) may be same as the dreadful monster, the 
form assumed by Apaosa. 


(2) Menoók i Xrat, ed. Ervad T. D. Anklesaria, p. 91:5ff ; ed. San- 
jana, p. 46:15ff. ; ed. Andreas, p. 31. 11. : 


u hat sam süt en būt ku-$ mari sravbaru gurg i kapit ke paskiinz 
(as in K35) xvanend................ be ozat. 


‘And from Sam was this benefit that he killed the horn 
and the dark-coloured wolf, which they (ie. people) ca 
(paSkünZ)'. 


ed serpent, 
ll monster 


Pazand reads: pahaniéa ; and Sanskrit has: पेहिनमित्ति 


14. In the above passage, the dark-coloured wolf (gurg 1 kapat) 
is called monster (paSkünz). This gurg i kaput is referred to in the 
Great Bundahishn, ed. T. D. Anklesaria p. 147-13-14. In the Chapter 
on nature of the wolf species, it is stated that the Ganak Menók 
produced a noxious wolf of dark body; and out of this Ganak Minsk 


roduced various kinds of wolves, one of which is (Great Bundahiin 
p- 147:131.) : 
palang ke kapüt-ic (written... for... ) xvanend. 


‘the panther, which they call also dark-coloured'. 
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. According to these Phl. texts, therefore, Phl. ba$küZ or paSkunz 
1s a dark-coloured noxious creature of the wolf-species. 


15. It appears that the Phl. word Pk: paSk: ‘gnat’, Great 
Bundahisn p. 144113, is cognate with Mid. Pers, paškūž. Moreover, 
the following words from Mod. Persian, and from various other Mod. 
lranian dialects, culled from various Sources, may also be regarded as 
cognate with Mid. Pers, paškūž : 


(1) Steingass, Persian-English Dictionary, p. 252: 


Ses pask : ‘owl 
2 

pušk : ‘cat‏ شک 

«a. pašša : ‘gnat’ 


(2) Grierson, Ishkashmi, Zebaki, and Yazghulami—An Account 
of Three Iranian Dialects, pp. 91 , 108, 112: 


Ishkashmi pasa : ‘fly’ 

7 pi : ‘cat 
Sangli£i pašai : ‘fly’ 

2 pis Cats 
Waxi pis : ‘cat? 
Zebaki pus : ‘cat’ 
Suyni pas  : ‘cat’ 
Yüdyà piskoh: ‘cat’ 
Sarikoli pis : ‘cat 


(3) Lorimer, The Phonology of the Bakhtiari. Badakhshani, and 
Madaglashti Dialects of Modern Persian, pp. 115, 183, 199: 


Baxtiari paSka 5 dile 
BadaxSani puSuk : ‘cat’ 
Madagla$ti puSuk : ‘cat 


16. The above explanation shows that the word paškū (n) Z is 
Iranian; and in Phl. it means ‘despicable, contemptible noxious 
creature, a monster’; and from pcena it found its way into various 
| languages of Middle East, and Europe. 


6) "VASIMCE NC र 
(6) “VASIMCHA YAM PANCHASDWARA" IN THE “SEA VouRUKASHA” 


by 


H. R. BANA M.SC. 


In the last and eighth chapter of Hapt 

ieee aptan Yasht of Khurdak Avest 
Yasna Haptanghaiti {a 42, 4, “Vasi Panchasdwara” is Tso extolled 
The words Vasi Panchasdwara is found to occur only once intl : 
existing Avestan texts as stated above. E 


_ The text of Haptan Yast suggests that all items included in it have 
direct or indirect bearing on the seven Ameshaspentas including 
Ahuramazda, whoalso isone intheir Union; that is ‘One United 
whole’ formed by the union of the seven Ameshaspentas. 


In the last or the eighth chapter of this yast, after extolling the 
Ameshaspentas, roads, bridges, grown up corn, Ahuramazda and his 
chosen prophet, Vohumana, Alburz, the earth and the sky, the three- 
legged ass, the tree Gaokerena etc.the reciters say; *Vasimcha Yam 
Panchasdwaram Yazamaide" *We extolthe vasi (a place) with 50 
gates." (Ref. translation by Late Ervad C. E. Kanga). 


Vasi istranslated by Late Ervad Kanga as *A huge aquatic 
a sort of Leviathan" (P-483 Av. Eng. Dictionary by 

In doing so, Ervad Cawasji Kanga seems to have 
followed the translation of Bundehishna. However, the same word 
«VASI" is translated as a proper noun indicating the name of place 
in his translation of Khordeh Avesta Page 189—Yt. Haptan. The 
word Panchasdwara is not clearly translated by Kanga on P. 314 of 
his dictionary but he takes it as a proper noun ofa fish along with the 
word “Vasi”. However, in his Khordeh Avesta, the word Panchas- 
dwara is taken as adjective to «Vasi? and translated as ‘Having 50 
gates.’ Scholars differ in giving the correct translations of *Vasimc- 
hayam Panchasdwaram." Harley, Darmsteter, Mills have taken the 
words to mean “A gigantic Fish with fifty fins" ; Ervad Cawasji Kanga 
has followed Spiegel in translating the words as «A place named Vasi 
with fifty gates." Spiegel, however, takes it as “a place with fifty 
fountain heads" and takes it as an imaginary (Spiritual) abode—a 


mythical land having fifty fountains. 


animal ; 
Kanga). 


Bundehishna chapter 18th gives us details regarding the contents 
of the Sea Vourukashna. One of these is the tree Gaokerena bearing 
the seeds ofall earthly vegetation or the white Haoma—giving the 
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elixir of immortality. To Protect this “Symbol of immortality” 
which is to be utilised at the time of Renovation (Frashokereti) when 
all the recreated beings will be immortalised, Ahuramazda created ten 
Fishes (Pah. Mahi) which go round the tree. One of these Fishes has 
its head always turned towards a Vazag (a sea monster of the species of 
the Lizard or the frog) which is constantly trying to attack and kill the 
tree of immortality, but for the guarding Fishes. The Fishes and the 
Vazag are said to cut everything that comes in their way into two except 


“Vasi Panjasadvaran.” (Ref, J. J. Mody’s translation of Bundehisna 
Page 75). 


In chapter 14th of the Bundehisna 10 genera or kinds of fishes are 
mentioned and these are further sub-divided into 282 species. Of these 
the first created, hence, the ancestor of all, is called "Arij" Fish. This 


genus *Arij" isalso called “Kara” Fish in chapters 18th and 24th 
of Bundehisna. 


The fish “Vasi Panchasdwaran” is related to the Kara Fish as it 
is said to stay in the same place Vourukasha. It is so big that its 
length only cannot completly be traversed by a man travelling from 
morning Lill evening. 


Many of our scholars are unanimous in Suggesting that the Sea 
Vourukasha (Pah. Frahokant) is an open space between the earth 
and the sky or the earth and the heavenly abode (Garodemana) 
which 1 am inclined to accept for the purpose ۶ہ‎ this paper. 


Prof. Shapurji K. Hodiwalla in his “Zarthustra and his contem- 
poraries in the Rgveda" on page 69 says “The Sea Vourukasha is, T 
think, here as in several other places, used for the open space between 
the earth and sky." 


Mr. Ardeshir Khabardar translates Jaryo Vourukasha as “The 
expanse ofthe orbit of the Sun, Planets 12rashis (Zodiacal stellar 
signs) and 27 Nakshatras or asterisms" or in short “Ecliptic circle.” 


The two meanings attributed to the word Vasi by various scholars 
namely ‘Space’ or ‘Fish’ can thus be settled by taking into consideration 
the two meanings of the word ‘Vourukasha,’ namely ‘expanse’ or the ‘Sea’. 


Whatever the meaning of the word ‘Vasi’, we can analyse it as. 
something with fifty outlets or doors. To me the word space or 
enclosure with fifty doors appears to be most suitable. This may be the 
Space enclosed by the *line of action" (field of activity) of the 
seven Ameshaspentas and their various helpmates which collectively 
form an enclosure contained in space (Vourukasha) made from their 
Schyothnaongh—actions. In Rapithwan Gah and Sraosha Yast we read. 
about this Anjuman of Ameshaspenthas “Avat Vyakhnemcha Han- 
jamanem cha Yajmaide Yat asti Ameshnam spentanam Bareshnavo. 


tion to live and 


"words Humata, 
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Avanghae Asno Dhimatem" :—V x 3 eft 
Ameshaspentas which they have Dom ea RU E assembly ox. 
Sky). This -space has. 50 outlets which are RUDI space (Asno- 
7X7=49, plus one, forthe combined action of all Biers es oh namely 
Garodemana. The fiftieth outlet connects VASI E towards 
Thus the seven Ameshaspenthas spread their good wih 3 
influence on the seven Keshwars making -total amber کت‎ paren ol 
io 49. The souls of the material creations who acce tt 207200160५ र 
laid ‘down before them by the efforts of the Rehê E of alen 
erfection and immortality. In other words, the e Nbc 
tasted the elixir of immortality, Gaokerana "Tt are sald te haye 
said to be connected to tl a - MU he Sea Mouna achats 
aid to 2 he mater ial world, according to Aban yast. Thi 
link is in turn linked with Vasi panchasdwara The fiftietl d. i ne 
Vasi links the immortal souls who deserve highest heav k 7 PE tnis 
demana. In Avesta we read “Yoi Hapta Hamo Ma ds dE : ا‎ 
Vachangho, Hamo Schyothnaongho" about Ameshas ESO S 1 8 
said to be one in thought word and deed. Seven eue EAR 
PES m require only onedoor to link the souls with higher वी 
(Garodemana) asa reward for attaining perfection and hence a EE 
ty. In Gathas we read ‘‘Ameshaspenta Gathao Geurwain” which 
suggests that the Gathas were brought to the knowledge of Zarthushtra 
by the Ameshaspentas. Gathas are the essence of knowledge which 
would lead humanity to per fection through their actions. The con- 
tents of the expanse (Sea) Vourukasha may summarily be explained as 
under:—1. Vasi Panchasdwara:—an expanse kept aloof and separate 
in the expanse Vourukasha, with 49 outlets for spreading the immortal- 
ising method of working laid down by Ameshaspentas (7 in number) for 
creations to act in the Keshwars (7 in number according to Avestan 
scriptures). The essence or spirit of the creations when perfected by 
this line of. action of Ameshaspentas are immortalised and merge into 
expanse Vasi Panchasdwara through the medium of Gaokerena tree. 
Thus immortalised the spirits (Urvans) get Frashokeroti and are sent 
to Garodemana, the abode of Ahuramazda through the fiftieth outlet. 


2. Gaokerena .—The elixir which acts as a medium to immortalise 
the Urvan and is represented by a tree in the expanse Vour ukasha. 


og or lizard or some similar personification of 


3. Vazag:—ltis2 fr 
uce evil line of action into 


Angramanyue which tries constantly to introd 
the Ahurian creation of the seven Keshvars. 


4. Kara fishes:—These are protectors of the two trees one Gao- 
kerena and the other carrying all the seeds of the trees which grow on 
the seven Keshwars. Thus they are protectors of life and help the crea- 
make effort for immortalising their spirit. 


appears to indicate the three key 
hich can help Urvan to rise to 
a further medium to work in 


. 5. Khar:—The three-legged ass 
Hukhta, Huvarashta w 


ihe level of perfection. This, therefore, is 
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conjunction with Vasi Panchasdwara like Gaokerena. The creation desi- 
rous of attaining immortality or perfection like that of 7 Ameshspentas 
has t» procure the particular line of action coming from the 49 outlets 
through the tree Gaokerena and the three-legged ass. Thus the latter 


two link Urvanic portion of material creation with the Minoi Immor- 
tals namely Ameshaspentas. 


6. The Expanse Vourukasha:—This is the space indicating the 
connection of Urvan, the Tanu or the body with the invisible holy 
immortals, Ameshaspentas. It is an expanse which contains both spiri- 
tual and material workers who help the creation to raise themselves to 
perfection. 


The above idea, though Original to an appreciable „extent, has = 
origin traceàble in the short resumé given in **Jazashne in buland kriya 


by Dr. F. S. Chinjwalla, while explaining the Khshnoomic version 
Yasna Ha. 42, 
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(7) THE DATE OF THE DEATH OF YAZDAGARD III 
by 
J. M. Unvata, PH.D. (HEIDELBERG, GERMANY). 


Arab and Persian historians are unanimous about the place where 
Yazdagard IIT, the last Sassanian sovereign met his tragic fate. It 
was a flour-mill near the city of Marw, where he Was assassinated by 
a miller named Khosró at the instigation and order of Mah6é the 
margravé (marzban) of Marw. Among the oriental Sources, Firdausi 
only gives in his Shahnamah the date on which this event took place as 
the night of the 30th day of the 3rd month (Khordad Mah Aniran Roz) 
of the Persian year, as the late Mr. Fardoonji D. J. Paruck calls it. He 
Says in his Sassanian Coins, Bombay 1921, pp. 120-121, as follows: 
“The exact date of the death of Yazdagard is not known. Arab and 
Persian historians give only the year A. H. 31, without indicating the 

. month. This year ran from 24th August, 651 to 12th August, 652, and 
the 20th year of Yazdagard from 12th June 651 to 10th June, 652. The 
Arab astronomer Kutbu-d-din Says that Yazdagard was killed in the year 
960 of the embolismic period which corresponds to 651 A. C, Firdausi 
places the event in the night of the 30th day of the 3rd month Khordad, 
i: e. 90th day of the Persian year, Corresponding to the night between 
"th and 1001 September, 651. This date corresponds to the night between 
17th and 18th Muharram A. H. 31." W.H. Valentine considers A. H. 
31 as corresponding to 651 A. D., the date of the death of Yazdagard 
(Sassanian Coins, London p. 70), as also Colonel Allotte de la 
Fuye. A. Mordtmann says that Yazdagard was assassinated between 21st 
March and 23rd August, 651 (ZDMG. 34, p. 151), and according to the 
late Mr. Palonji Barjorji Desai, precisely on the 23rd August, 651 (History 
of the Sassanians in Gujarati, Bombay p. 475). Ferdinand justi 
places this event in Autumn 651 (Grundriss der Iranischen Philologie, 
IT, p. 547) and [. de Morgan in September, 651 (Monnaies Orientales, 
Paris tome I, 3 fasc, col. 597, note 2). lt should be, however, 
observed that Lt. Col , P. M. Sykes gives 652 A. D. as corresponding to 
A. H. 31 (4 History of Persia. London 1915, vol. L p.544). The [ate 
Mr. Mancherji Pestonji Khareghat has given 652 asthe date of the 
‘death of Yazdagard (J. M. Unvala, Collection of Colobhons of Manus- 7 
cribts bearing on Zoroastrianism in some Libraries of Europe, Bombay 
1940, p, 19, note 1). a 


Now, the following two dates are important for arriving at the 
‘correct date of the death of Yazdagard III. Mr. Paruck says that 
Yazdagard ascended the throne in the second half of 632 or in the first 
half of 633 A.D. (Sassanian Coins). The Reader's Encyclopaedia, 


2 “and apparently V 


* 
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London. begins the era of 26 
5 ard ri t 
M e abo ur year of his 20 त و یڑا‎ कल 
ben i Ki” وا‎ NGA he lost the 07 
EC the tide 5 le passed ten other years E = _ fateful 
ein 652, i © ` ۳ئ‎ Arabs until he was a d 
throne. This y हर exactly twenty years after, his c LA 
र ne his year 652 &. D. commenced a new era i Day uc 
Bie 3 E e Zoroastrians. [tis found in the त i ales mne 
مت‎ ds 7ص0(‎ by को Zoroastrians. The EU e 
RD a ; anc ar süli..pas hac sali 0 hacoe be yazdak 
EEG a A i 4 in the year... after the 20th year E d 
EA DE ۱ ges Yazdakart, son of Sahriyar.” This era is E = 
parsik pas Weta d UY of the Denkart, i. e. andar sali 1009 
SOR Ur year De ur e yazdOkart ४. e, “in the Parsi year 1009 after ' 
ا‎ of UD. D s Ec Yazdakart” (Unvala, 
, ۰ 0 
Khareghat places the enthronement of Dad. d ps NE 
must be considered as accepted by him as the “date of the Eu E 


Yazdagard. 


In Eransahr nach der Geographie von Ps. Moses Xorenac'i, Be li 

1901, p. 67, JJ Marquart gives an interesting description of the 0 
attemp! of Yazdagard III to resist the Arab invaders as follows: 
According to Arab sources, Yazdagard entered into negotiations 1 
the advice of Mahói, the Marzban of Marw, with Nezak Tarkhan 3 
prince of the Hetals, who was residing in Badges, as welearn from latex 
sources. The Tarkhan behaved himself before the King of Kings 


(Sahinsah) as an independent prince. 


: «According to 5 (p.137), the Arab army which was stationed 
in Pars and Khuzistan, marched against Yazdagard, the king of the 
Persians, in the 20th year of the reign of Yazdagard to the east in the 
country called Pahlav which had been formerly the country ofthe 


Parthians. And Yazdagard fled away from them, but he could not 
escape them. 


. They overtook him on the border of the K’uSank’ and 
destroyed his whole army. He fled and went to the armies of the 
T'etalk" who had come from their country to his help. T 
the T'etalle took Yazdagard prisoner and killed him. Wesee here again 
that the country of the T’ctalk’ was independent of Tran.” The Nezak 
"Tarkhan mentioned above was 8 prince of the Hephthalites, the Hetals 
„of the Arabs, several of whose coins have been published by me in The 
Journal of the Numismatic Society of India, vol. V, Part I, Bombay, 
1941. They have the name of the prince written in Pahlavi characters 


on the right -of his effigy, which had been wrongly read Napki Sah 
ther than the Hephthalités, the 


(MLKA ). The T'etalk? were none 9 
name being an Armenian form of Hetal. Their country was transoxiana, 
- according to Mugaddasi.. NE Ll s curre سس‎ ۲ 
p" 5 3 وش‎ A it س انا‎ 
122 of his 


Speaking of the- Tabaristan “era, Partick says on 1 hi‏ نز 
Sassanian Goins: “The Tspahbads remained: faithful’ to Zoroastrianism‏ 
iewed themselves 5 direct descendants -of Yazdagard‏ 
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Since the era employed on the Ispahbad coins seem to have the date of 
Yazdagard’s death as its epoch”........Now, J. Marquart commences the 
era of Tabaristan with 11th June, 651 A. D, (Eransahr, p. 133). Herein 
he is followed by W. प. Valentine who gives 651 as the date of the 
death of Yazdagard and also as the first year of the independence of 
Tabaristan (Sassanian Coins, p. 70). I have said in my Coins of Taba- 


Tristan. Paris 1938, P. 7, 8 2: “The province of Tabaristan declared its 
"independence under the Ispahbad princes of the royal Sassanian blood 


immediately after the assassination of Yazdagard IIÍ, the last Sassanian 
king in 65 AD: - These princes following. an old. Sassanian custom, 
inaugurated a new national era called the era of Tabaristan on the 11th 
June, 652 A. D.” I had given this date according to Mordtmann, who 
had published several coins of Tabaristan in ZDMG. VIII, pp. 173 
seq. J. Walker also starts this era from 110 June, 652, corresponding to 
A. 11. 31. (4 Catalogue of the Arab-Sassanian Coins, London 1941, 
p. LXX). The Ispahbad princes drew their lineage irom Dadbdé or 


Dadoe, a descendant of Jamasp, the youngest sonof Sassanian king 
"Firüz, : 8 


From what precedes the following conclusion is drawn: The date of 
the death o£ Yazdagard III has been placed between the 21st March, 651 


. and 11th June, 652 by scholars of repute. The year is, however, certainly 
652, which even the late Mr. Mancherji Khareghat has accepted as 


correct. The Ispahbads of Tabaristàn whose country was not situated 
far away from Marw, the place of assassination of Yazdagard, must 
have been immediately informed about the tragic event, as they 


` inaugurated their era on the 11th June, 652. This must be the probable 


date of the assassination. 
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8) THE RE N T 
(8) ma AREE BETWEEN THE, ALANKARARATNAKARA AND THE 
Y SARVASVA AND ITS GLOSS THE VIMARSINI—AND 
THE DATE OF THE ALANKARARATNAKARA œ 


by 
Pror. C. R. DEVADHAR 


Ferguson College, Poona. 


Tt is most gratifying to note that recently that indefatigable scholar 
Mm. P. V. Kane has brought out a third revised edition of his Sahitya- 
darpana, wherein he has attempted to bring up-to-date the history of 
Alahkara$ástra appended to the work as an introduction: It was, 
however, with a feeling of surprise and dissatisfaction that in the list 
of Alankàra works the Alankararatnakara is mentioned as a work of 
uncertain date, although in my edition of the text published long ago 
(1942) 1 have fixed the date of the author with tolerable certitude as 
the end of the 12th century or the beginning of the 13th. No reference 
is made to the printed edition, and when a person of Mr. Kane's 
eminence has ignored the work—it is hardly a matter of surprise that 
the wider world of scholars has scarcely noted its publication in printed 
form. With a view, therefore, to bring to the notice of scholars this 
work which has fallen into unmerited oblivion, Iam repeating in the 
following pages, my observations on the workin its relation to the 
Sarvasva and the Vimaréini, and my arguments in favour of giving him 
so high a date as the end of the 12th century. 


The author of the Alankararatnakara belongs to that school of 
rhetoricians who, while implicitly accepting the authority of the Dhvant 
doctrine, yet hark back to rhetoricians like Dandin, Bhamaha, and 
Rudrata, who looked upon tropes and figures as supplying in a dominant 
measure the principal element of charm and interest in poetry. The 
work has fallen into unmerited oblivion, owing possibly to the vigorous 
attack of the Vimarsinikara whose able brief for the author of the 
Alarhkarasarvasva places that work in the front rank among works on 
Alankara. That the work was once very popular in Kasmira 18 proved. 
from the fact that WaSaskara, a Kasmirian poet, thought it fit to com- 
ose a Devisataka, a century of Songs in praise of Parvati, in which: 
each verse, besides being 2 panegyric of the goddess, also serves as an 
illustration of Ratnakara's Alahkarasütras. This indicates that the 
work had a considerable vogue 1n the country of its birth and the same 
is further corroborated by the factthat Appaya Diksita as well as: 
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Jagannatha thought it fit to adopt his views. Jagannatha refers to the 
Ratnakara in as many as eleven different places, mostly to controvert 
his views, but in one or two places, to show how the writer shows his 
independence of the ancients, as when he holds that Rüpaka occurs 
when identity (Abheda) is based on a relation other than that of simi- 
larity, like the relation of cause and effect, or when he maintains that 
Apanhuti occurs when there is the concealment of the Upamana, with 
a view to show its identity with the Upameya: a variety of Apahnuti 
recognized and adopted by Appaya Diksita under “Paryastapahnuti.” 


The author has written his own sütras on Alankara, has elaborated 
them in his commentary, illustrated them by examples drawn from 
varied sources, and summarised his views on particular topics in what 
are known as Parikaraslokas. In doing so, he seems to have placed 
before him ancient models, like the Dhvanyaloka, which, as is well- 
known, consists of four parts (a) Karikas, (5) Vrtti, (c) Illustrations, 
and (d) Parikaraslokas. The Sütras are very concise, and, unlike the 
Kavyaprakasa, written in prose. There is no doubt that the immediate 
object of the author was to write a new Alahkarasütra in imitation of 
and to controvert the Alahkarasarvavsa of Rajanaka Ruyyaka. It is 
not necessary to refer to the numerous points of agreement between the 
two writers; what is of interest are the disagreements between them E 
and from these itis scarcely possible to escape the impression that the 
author wasa rival of Ruyyaka and wrote this work mainly to confute- 
him. 


(a) To start with, the figure of speech पुनहक्रवदाभास is regarded as 
an ग्रथालंकार by Ruyyaka, and a शब्दालंकार by Sobhakara. Sobhakara 
Says: SJAJA स्वस्य च शब्द्धमंव्वेन शऊदाश्रयत्वाच्छुदालंकारोःञ्यम्‌ | न तु 
arta: पोनरुकमज्ञंकारः इत्यार्थालंकारता वाच्या 1”, The view is controver- 
ted-by Jayaratha who supports Ruyyaka in regarding this figure as an 
अर्थालंकार. 


* रलाकराभ्यन्तरतो गृद्ीस्वाऽलङ्कारसूत्रार यथाक्रमेण । 
बन्दीव देव्या गिरिराजपुत्याः करोसि शंसन्‌ श्रुतिगोचरा ॥ 
( देवीस्तोत्रे ) 


(b) Regarding the verse तत्पादनखरलानां agams etc. cited by 
Sarvasvakara from the Vikramahkadevacarita in illustration of 
Nidar$ana, Ratnakara remarks that since in this verse there is a direct 
superimposition of the sense of one sentence on that of another, the 
۰6256 is one of वाक्याथ रूपक, 2 view controyerted by विमर्शिनीकार and by 

' अष्पथ्यदीक्षित following the ` सर्वेस्वकार and विमर्शिनी, but supported by 
` Jagannatha in his Rasagahgadhara. 
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व्यतिरेक ~ 
: d, sin 
would mean that the figure व्यत्तिरे i ; क 


1 a Where the 
r to the उपमेय, which is absurd, because 


suy ays superior to the उपमेय (खपसान- 
स्यान्यस्मादाधिक्यं हि स्वभावतः 


| सिद्वम्‌) ; the Sutra, therefore, Should. be 
amended in the way shown by रत्नाकरकार:--- e 


उपमेयादन्यस्थ न्यूनस्वं فاد‎ वा safata: । D. 22, in place 6६ Serv 
Vakara’s Sütra उपमानादुपमेयास्याधिक्ये विपर्यये वा व्यतिरेकः | 
P: 101). The विमाशिनी defends Sarvasvakara by showing that in the 
‘stanza given in illustration of this variety of व्यतिरेक --०7५. क्षीणः च्षीणोऽपि 
शशी भूयो भूयो विवध ते सत्य जू where the Moon and Youth are contrasted, 
‘the उपमेय ‘Youth’ is intended to be shown as inferior to the छपमान 
“Moor ( अस्मिन्प्रयवयस्थोपदेशे प्रिय ats कोपोपशमाय चन्द्वापेक्षया यौचनस्प॑- 
“पुनरागमलं न्यूनगु णत्वेनेव विवच्षितस्‌ ) He further remarks that this, how- 
'ever, does not mean that the उपमेय is in reality inferior to the उपसान —, 
since the उपमेय is intended’ to be shown as possessed of superior 
excellence, (न चेतद्वास्तवमुपमे परस्य FATAR | तस्यैव सातिशयेन ्रतिपाद्चस्वात्‌ | 
अङृतार्थोपरञ्जकत्वे हि ar कवेः dea: तचाधिकगुणमुखेन भवत्वितरथा वा को 
विशेषः । 15۲535 विपर्यये वा इति सूत्रितम्‌ । ग्रत्युत प्रतिकूलत्वं वेति सूचित 
aTa | उपमानादुपमेयस्याधिक्ये इत्येतावतैव लभ्येनास्य व्याप्तत्वात्‌ । विमशिनी 
P- Oc 


as- 
( Sarvasva, 


The controversy is really very old. 
च्यतिरेक is possible in both. the ways (i.e. 
ar सर्वस्व--) and cited the stanza क्षीण: 
Thesame view, was held b 


Rudrata held the view that 
उपम।नाठुपसेयस्याधिक्ये ` विपर्यये 
क्षीणोऽपि शाशी zat भृग्रा-_९८. 


۵ 
y sqwz aud his commentator अती होरेन्दुशज; 


.Mammata controverts the view, and our author falls in line with 
Mammata. The echoes of the controversy are to be met with in the 
works of Vidyanatha and Appaya Diksita, who side with the HÄIRI, 
and of Hemacandra, Vidyādhara and Jagannātha who uphold. Mammata. 


(d) The author of Ratnakara finds fault with the definition of 
उत्प्रेक्षा given by Sarvasvakara (तेनाध्यवसाये sararae उत्प्रेक्षेति 
ःन््षणसपर्या ली चिता भिंधा नमेव | p. 47) on the ground that उत्प्रेक्षा. being. of 

the nature of fancying one thing as being. "Probably . identical. with 
another, involves doubt or incertitude (सन्देदात्म$) and. not RAIA 
“of, identity of two „objects wherein there is an element of 
"certainty (निश्चयात्मक).  Sarvasvakara aud his commentator, however, 
«defend the position, by pointing: out that sreqqarm ie. representation of 
one thing (विषय) as identical with another (TTA, )—a representation 
-in which the विषय is completely swallowed up by the विषयिन्‌ is really 
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two-fold : accomplished (faz) and in the -process of accomplishment 
( सांध्य );. there is certitude in the former, and want of.itin in the 
latter; and therefore it becomes the basis of the figure उत्प्रेक्षा which is 
सम्भावनात्मक. . The controversy is referred to by the Rasagangadhara- 
‘kara, who points out that there is no authority for the distinction of 
अध्यवसाय into सिद्ध and साध्य (साध्याध्यवसाये मानाभावात्‌ Rasa. .م‎ 399), 
and thus supports our author in his criticism of Alankarasarvasva, 


: (e) Our author does notagree with Sarvasvakara in holding that 
„the figure AARTI, is based upon Similarity (arza) ; his contention is 
that wherever one thing is mistaken tor another, we get this figure 
arfaa and it is independent of the consideration whether the error 
arises through similarity or through some other cause. The Vimargini 
‘upholds Ruyyaka and criticizes our author. :With regard to the five 
‘types 01 ग्रसिशयोक्रि mentioned by Ruyyaka, our author’s contention is 
that the fifth type कार्यकारणयोः tata विपर्ययः is really included in the 
fourth type ग्रसंबन्थे garq: and so the number could be reduced to four. 


(f) In Sobhakara’s view, the definitions of समासोक्रि, व्याघात समाधि, 
सूचम and उदात्त, as given by Sarvasvakara are de fective. The definition 
ग्रप्रस्तुतस्य गस्यत्व 15 defectiye, because, says. Sobhakara, if the subject 
(adi ) is also comprehended in Samasokti it would be a case of E 
or ग्रतिसयोक्ति. Sobhakara takes exception to the second variety of 
व्याघात “सौक्येच कार्यविर्द्वक्रिया च” on the ground that itis included in 
the first variety; while with regard to Sarvasva's definitions of समाधि 
“and asa, Sobhakara holds that they are अव्यापक, too narrow; the 
second variety of उदात्त TINATA नम्‌?” is according to our 
author the yaar} संबन्धनम्‌ type of ग्रतिशयो क्रि. It is needless to say 
that the विमशिंनीळार defends the views of the Sarvasvakara against 
these attacks of Sobhakara. 


Our author holds very peculiar views about the nature of an 
अलंकार and about संसृष्टि and संकर. According to Sutra 110 “gS Tre set - 
काराः’? he lays down that the figures. of speech enumerated and defined 
in the work deserve the name of अलङ्कार only when they are “principal” 

‘not in relation to Rasa but in relation to other figures of speech. 
` Alahkaras are never found in an unmixed or pure form. Everywhere 
‘ it could be shown that there are subtle nuances or shades (अञ्जंकारान्तर- 
` च्छाया) of other figures of speech which are: subordinate to the principal 
figure. This would intimate that figures of speech are never “absolute” 
e “pure”, but always mixed in s and hence संसृष्टि EE US 
0000002 h are found ir one and the same, verse or poetical piece, 
5 a यया cud one another isan untenable position, Hence 
gafe is impossible, As‘for सङ्कर, the: figure which is subordinate 


e are ct with: but in any siya casa 
ius आ s is the figure of माह tiers. while 

d संकर ; thus if there isa blend of 
١ and परवृत्ति is मधान, we say that qiga is the अलंकार 
while सम is the सक्कर, Here is quite a novel and original view, and 
naturally does not pass without notice anl Severe strictures by the 
author of the 2715851۲18171۹, who as we have shown in the foregoing 
discussion, defends Ruyyaka against the attacks of Sobhakara, 


There are quite numerous citations from the text of ۲3۲۲ in the 
विसशिनी, and many of the illustrations given by our author are bodily 
incorporated in the चिर्साशिनी. There are also a few places where 
विर्माश नी कार thought it fit to Support our author, as for instance, when 
he agrees with 151۲ that यथासंष्य़ does not deserve to be a fizure of 
Speech. Jayaratha mentions that his distinct aim is to clear up the 


Position of the author of अञ्जकारसत्रस् who is unfairly criticized by 
रलाकरकार, and not to enter into a detailed examinati 


views of the author of the 13135۲. (AAR स 
चान्यैरन्यालंकार योगो योजयितु' शक्य एवेति ग्रन्थविस्तरभ 
रस्यैव प्रातज्ञातस्वादस्माभिः प्रतिपद्येन न दूषितम्‌ |). 


on of the very novel 
मग्राणामभिनवालंकाराणा 
71367511 71 


From all these indications, it should not be difficult to fix the date 
of our author. That he wrote after Ruyyaka and may have been either 
his coeval or lived just a little time after, is proved from his detailed 
criticism of Ruyyaka’s work, and it is also equally clear that he pre- 
ceded Jayaratha, the author of विमशिनी, who defends Ruyyaka against 
our author's attacks. Ruyyaka's date is known. “He was the son of 
“Tilaka, lived in Ka$mira and was the teacher of M ıûkha, the author 
of Srikanthacarita who was attached to the court of king Jayasihha 
(1129 to 1150 A.D.) “Jayaratha, the commentator of Ruyyaka, was tha 
son of Srngara, the minister of king Rajarája who ruled at Satisaras 
(राजराज इति भूभुजामभूदग्मणीगु शिगुणाश्रयः परम्‌ । ai सतिसरात राजहंसतामा- 

2 मर्ज 2 0 : Prthviraja- 
तनोत्किल घनागरमेऽपि य: । विमशिनी p. 257). e quotes from: Prt BEE 
vijaya, a poem describing the victory of the Chauhan king _Prthviraja 
who died in 1193 A.D. and must have flourished probably in the 13th 
“Century.” 


Sobhakara, the son of the minister Trayisvara, thus belongs to the 
latter part of the 12th Century or the early part of the 13th, as he 
-comes after Ruyyaka and precedes Jayaratha. 
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Sobhakara occupies a unique position in the field of rhetoric. He 
shows considerable independence in his views and boldly attacks 
ancient writers wherever he feels that the traditional views are un- 
reasonable. Some of these views were accepted by later writers and 
even so intrepid a critic and thetorician as Jagannátha thought it fit to 
acknowledge that there i$ reason and justice in the opinions held by 


certainly make a very alluring subject of discussion, in which our 
author will be found’ to have contributed a considerable volume of 
very original and weighty ideas. The work certainly deserves to be 
rescued from the unmerited oblivion into which it has sunk. 


(9) Tue d OT. 
(9) TH Kosa [TATIONS IN COMMENTARIAL LITERATURE BELONGING 
TO THE CLASSICAL PERIOD. 


by 
E. D. KULKARNI, M. A., PH.D. 


. The importance of Ko£a li terature from the point of view of Sanskrit 
literature, grammar and history of the Sanskrit word, has been amply 
proved by the copious use of them made by the critics and the commen- 
tators while commenting on Sanskrit texts. The approach to the sub- 
Jectis naturally two-fold viz, the study of Koga citations Occurring in 
literature belonging to pre-classical period and that of Koga citations 
as we meet with in literature belonging to the classical periol. The 


present paper is an humble attempt to touch some aspects of the latter 
part of the whole problem. 


Now so far as the citations of Ko£as are concerned, the study has 
to be divided into three main parts: 


I—Ko$a citations in the commentaries on various Sanskrit texts, 
e. g. Kavindrasarasvati in his Padacandrika on Da$akumaracarita quotes 
the following Lexicographers by name :— 


(a) (1) Ajaya (2) Amara (3) Kamandaka? (4) 52 (5) 
Mahipa(6) Bharata (7) Bhaguri (8) Vararuci (9) Vopa- 
lita (10) Šāśvata (11) Sajjana (12) Halayudha and (13) 
Haima. 


(b) He quotes the following Lexicons by name -ب:‎ 


(1) Utpalint (2) Kosa (3) 160429272 )4( 
(5) Nighantu (6) Medini (7) Ratnakoga (8) Ratnamala 
(9) Visva (10) Vaijayanti (11) Sabdarnava. 


(a) Mohanadasa in his Dipika on Hanwmannataka quotes the 
following Lexicographers:— 


(1) Amara (2) Caraka (3) Dhanafijaya (4) Dharani (5) 
Virabhanu (6) Sasvata (7) Sarasvata (8) Halayudha 
2 (9) Haima. 


1. The Department of Sanskrit Dictionary on historical. principles 
has planned to compile a Dictionary o f Sanskrit based entirely on all 
available Košas, published and. unpublished, as a contributory study 
towards a Dictionary of Sanskrit on historical principles. 
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(5) He quotes the following Lexicons:— 
(1) Abhidhanacintamani (2) Ekaksara (3) Namamala 
(4) Nighantu (5) Lihganusasana (6) Vigvakoga (7) 
Sabdabhaskara (8) Sabdasesa (9) Samsaravartasabda- 
$asana. 


II—Ko4a citations in the commentaries on KoSa-texts, e. g. 


The following are the Lexicographers quoted by Ksiraswamin in 
his commentary on Amarakosa. 
(a) (1) Abhidhanakara (2) Indu (3) Katya (4) Candra 
(5) Candranandana (6) Durga (7) Dhanvantari (8) 
Malakara (9) Muni (10) Mentha (11) Bhaguri (12) 
Bhoja (13) Rudra (14) Sasvata. 


(b) He quotes the following Lexicons :— 
(1) Anekartha (2) Abaidhanaratnamala (3) Abhidha- 
na$esa (4) Amaramala (5) Desinamamala (6) Nàma- 
mala (7) Nighantu (8) Mala (9) Vaijayanti. 


(c) He cites the following commentators: 
(1) Upadhyaya (2) Gauda (3) Narayana, 


(d) Lexicons, Lexicographers and commentators quoted by 
Rayamukuta in his commentary on Amarakosa, are the 
following :- - 


(1) Abhidhanamala (2) Amaradatta (3) Amaramala (4), 
Aruna?...? (5) Arunadatta (6) Utpalini (7) Kalinga (8) 
Katya3 (9) Kokkata ( 10) Kaumudi (11) Unadisütravrtti 
(12) Jatarüpa (13) Damodara (14) De$ikosa (15) 
Dharaniko$a (15) Nanarthasaheraha (17) Namanidhana 
(13) Namapraparica (19) Namamala (20) Nigamakhya- 
ko$a (21) Padacandrika (22) Balagarman (23) Brhada- 
marakoga (24) Bhaguri (25) Ratnako£a (26) Ratnamala 
(27) Rabhasapala (28) Rudra (29) Ruparatnakara (30) 
Vacaspati (31) Vopálitasimha (32) Vyakhyamrta (33) 
Vyadi (34) Sabdarnava (35) Sartsaravarta. 


(e) Lexicons and Lexicographers quoted by Bhanuji:— 
(1) Amaradatta (2) Amaramala (3) Utpalamala (4) 
Katya (5) Kaumudi (6) Degikoga (7) Ratnakoga (8) 
Rabhasapala (9) Rudrakoga (10) Rüparatnakara (11) 
VacaspatikoSa (12) Vopalitasimhakosa (13) Sabdarnava_ 
(14) Sarnsaravarta. 
سک‎ SÉ 
2. Are Aruna and Arunadatta the same? 3 
3. Are Katya and Muni one and the same? 
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list of L 


UI- -Ko $a citatior 
eXicons ar 


Tanartha 
Nanarth arnavasminksepa.4 


(1) 
(3) 
(5) 
(7) 
(9) 


Ajaya 


Katya 


(11) Dattaka 


(13) 
(15) 


Pingala 
Bhaguri 


(17) Rabhasa 


(19) 


Varahamuni 


(21) Vakpati 


(23) 
(25) 
(27) 
(29) Harsa 
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Sa$vata 
Saraswata 


(31) Halayudha 


Amarasimha ... 


Ksiraswamin .... 
Jayamangala .... 


१११५ 
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10 


1 
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1 
1 
1 
3 


graphers cited by Keg 


TAL CONFERENCE 


(2) Amaradatta 
(4) Udayana 
(6) Kesava 

(8) Càtukara....? 
(10) Jayaditya 
(12) Dhanaiijaya 
(14) Bodhra....? 
(16) Bhoja 

(18) Vararuci 
(20) Vasubhatta 
(22) Vaijayanti 
(24) Sakafayana 
(26) Sajjana 
(28) Susruti 
(30) Harsanandi 


We have given below a 
avaswamin in his 


pon 
Nee ee 


N 
ہے‎ 


wn 
ح دب ده ها‎ N بر‎ 


By the study of these aspects of the problem, the scholarship and 
the range of literature studied by the commentator, will be made promi- 
nently apparent and we shall know exactly the individual contribution 
of the commentators to Lexicography. 


The commentarial literature is important from another point of 
view also. The commentator generally explains each and every word 


occurring in the text. 


help us in many cases in 


commented upon. 


good field for studying the parya 
of paryaya words is again two- 
where the commentator cites an authority, 
word in the text, 


It aga 


The study of the commentaries will, therefore, 


reconstructing the text, the commentator has 
in constitutes in itself by its very naturea 


the meaning he assigns to the 


paryaya words where the lexic 
where the commentator was not rather required to quot 
to justify the interpretation, the usage being quite 
When the work on these two problems will be comp 


ya words. 


4. The figures against the names r 
Kesavaswamin refers to many others by Kascana, Kec 
= Viditügamah, Kascit SvatantradhTh, Apare, pare ttare, etc. etc. 


The approach to the study 
fold: (1) the study of 6 words 
oneor the other, to justify 
and (2)the study of 
ons are not cited by the commentator or 


e an authority 


current in his days’. 
leted and the results 


نسم 


efer to the number of occurrence. 
it, Sabdavisaradah, 


5. A student of Dr. S. M.. Katre is working on this problem for 


the Ph.D. degree. 


AES 
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co-ordinated, it is bound to prove a very fruitful source of Lexicography 
and will supplement the work based entirely on Kosa literature. 


The study of Kosa citations will help also the Editor of unpublished 
Ko$as in his critically editing the Kosa. The Editor who undertakes 
an editing of the Ko£a, has to face many difficulties before he finally 
settles his text. Sometimes the Mss. are hopelessly corrupt and he 
has to correct those corruptions in the light of other lexicons and more 
often in the light of the extracts cited from the work he is editing in 
the commentarial literature, He has to compare the readings in the 
Mss. with those which are given by the commentators and finally 
settle the readings of his text. We shall take an instance to illustrate 
this point. The one Ms. of Nanarthamaijaris of Raghava reads the 
following lines as follows :— 


L.N. 

629 itil pracare syande ca prakare lohakitake/ 

630 Grakiite pravase ca dimbe gamanaduhkhayoh/ 
631 ativrstáv anavystau salabhe 7775722 $uke/ 

632 atyasanne ca rajanas catho jatis tu janmani/ 
637 ritih svabhave íravane duraprakrtisaukhyayoh/ 


The other three Mss. of Nanarthamasijari read more or less in the 
same way with insignificant variants here and there. If the above 
meanings assigned to 2 are examined in the light of other published 
lexicons, we get the following results — > 


1 Nanartharatnamdla assigns syanda, prakara, lohakitta, arabuta 
to ritih, and pravasa, dimba, ativrstyadi to itil, 

Medini assigns pracara, syanda, lohakitta to ritih and pravasa, 
dimba, ativrstyadi to tih. 

Süsvata assigns pracara, arakuta to ritih. 

Anekarthatiiaka assigns pravasa to ۰ 

AmarakoSa assigns pracara, syanda *o ritih and pravasa, dimba 
to ۰ 

S$abdakalpadruma assigns pracara, syanda, lohakitta arakuta to 
ritth and pravasa, dimba, ativrstyadi to itih. 

7 Nanarthargavosamksepa assigns pracara, Grakita to ritih. 

8 Voijayanti assigns pracara, arabuta to ritih and pravasa to tih. 

9 Halayudha assigns Grakata to ۰ 
10 Znekaürthasamigraha assigns lohakitta to ritih and pravasa to 

tih. 
5 2 EU یس چچچ‎ 
6. Pandit Krsnamürti Sharma, a Shastri in the Dictionary Depart- 
ment, has undertaken to edit this KoSa “with the help of four Mss., 
three of which are in granth script and one in Malayalam Script. 


Un 4 o N 


o 
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Furthermore the Editor has to face another difficulty. He notices 
certain extracts cited in the commentary, which are attributed to a 
Particular Lexicographer by the commentator but cannot be found in 
the extant Mss, 


Then the problem arises before the Editor whether 
the citation is extracted from a different work 


bearing the same name 
or the commentator had an altogether different version of the Text 
from which he quotes and which is lost to us 1 


now. The study of Koga 
Citations will facilitate the work of the Editor and will throw 
a sufficient light on the problem in general. 


For this all the citations have to be collected from the entire 
commentarial literature and arranged according to the Lexicographers 
to whom the citations are attributed. Or according to the works from 
which the citations are extracted. Side by side it will then help us to 
reedit the printed Kogas in the light of the citations from 
them in the commentaries, as the same phenomenon occurs in A 
of printed 1९०595 also. e.g. in Mallinàtha's commentary ae س6‎ 
kavya, two passages are cited from Abhidhanaratnamala on. 1 1 E 
XVI. 18 but they cannot be traced as Au frecht remarks in a ; pre i 
to Abldhanaratnamala, in the Abhidhanaratnamala of 7 āyudha. 
Dr. V. Raghavan, in his introduction to 4 TE ana, 0 E 
notices certain citations quoted by Deko in his Amarakhandana 
which cannot be traced in the printed 16 05857. 


Occasionally the commentator تا‎ citation m c uou 

k Vyadi, Rabhasa, Sajjana, drasvata an r 9 3 | 
Cara 2 p ‘ whose works have not seen the light of the day or have 
با رہ‎ 2000 as yet. Tf all the citations from such works are 
es the commentarial literature and Kosa literature, we 
POR iu. to restore these texts to some extent or at least 
E : 6 67 discussing the meanings as given by them. 
cons 


iv w P ould be constructed from 
a) We have given below a glossa: yasc > f 

h Oe یھ‎ to Saj Jana in N anartharnavasamkse pas, 

the 1 


BRS 


i i i ticle on “Kosa citations in the 
resent writer in his ar o! ofa ions he 
5 SUAE Bharatacampu’ (to be published in the first nee 2 
SES ined all the citations of Ko$as in the commentary 
ME sDudhendra and meets with the same difficulties. 
am: 


i itati ttributed to Caraka, Vyadi, 
rial on the citations att z 
= The ovata and other ancient Lexicographers, is. ready Swin 
و و‎ ee and he intends to publish a series of articles o 
the present i 


topic in near future. 
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atid? f. 1.10.4 natyoktau vrddhà ucsya/an old harlot. 
anubandha m. 3.8.26 krodha/anger. 
abhisaga m. 3.7.8 duhkha/sorrow 


abhihara m. 3.6.4 (1) saislesana/mingling together; (2) abhikramana/ 
attacking. 


arista n. 2.48.17 (1) amjanübha varna/colour resembling collyrium; 
(2) nikara/piling up, heap 


avadata n. 3.18.4 apradhüna karma/an unimportant or insignificant 
work 

üdambara m. 3.30.59 (1) krodha/anger; (2) abhojafenjoyment, 

asaya m. 2.62.184 (1) sangha/heap, multitule ; (2) cetas/heart. 

asa f. 1.48.64 samipa/near. 

ijya f. 1.11.13 jonanz/mother. 

«pala f. 2.67.24 dis/quarter. 

kata m. 1.56.157 valaya/bracelet of gold. 

kal f. 1.58.182 sasanadevata/the female messenger of an Arhat. 

kunda n. 1.63.236 kumbha/bowl, pitcher, water-pot. 

kulapa m.n. 8 89.496 sayamastarana/a sort of blanket. 

kubja mfn. 1.62.231 nikharva/dwarfish, a dwarf 

kheta m.n. 1.70.321 nadyadrimadhyascha nagara/a place lying between 
a river and mountain 

gata mfn. 1.71.336 atzta/gone away. 

gauri f. 1.75.380 sasanadevata/the female messenger of an Arhat. 

carcika f. 1.77.401 parvatya nama/N. of Parvati. 

catu m. 1.73.415 darvi/a ladle. ; 

jana m. 1.82.454 aprajia manusya/an unintelligent person. 

jaya f. 1 81.449 sasanadevataü/the female messenger of an Arhat. 

taraņi f. 2.120.840 raya/ quick motion, speed. 

tāra m. 1.87.524 rada/tusk of an elephant. 

dara m.n 1.92.575 chidramatra/a hole. 

dhvaja m. 1.96.631 vrbsamatra/a tree. 

nadigia mfn. 2.43.26 tarane yah patuh/expert in swimming. 

napad 1.100.672 (1) sarpa/a serpant; (2) apatya/a child. 

niska m.n. 1.101.688 rahas/a lonely place, solitude. 

piccha f. 1.109.774 sarvapicchilamanda!o/the scum of any grain 

pilu m. 1.109.781 katphalanama vrksa/N. of a small tree by name 
katphala 

9. The figures against the vocables refer to volume, page and 
Stanza respectively Er. 
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agreeably speaking, 


kopa/anger 
Gsvat m. i i i 
تا‎ DUG pakkana/a village inhabited by savages of 


madra n. 1.122.927 Subha 
mahi f. 1.123.942 nadibheda/a river, 
müri f. 1.127.986 kalaratri/the night of all-destroying time. 
taala mfn. 2.173.1440 dayita/cherished, beloved. 
ranaranaka m. 3.89 15 viyoga/separation, 

ligu m. 1.140.1142 manty 


“e/a hymn, sacred text. 
vanda n. 1.144.1189 Sisnamatra/the male generative organ. 


varivasya 1. 3.5.50 paristi/service, homage. 


Jarman m.n. 1.146.1209 Sugmasaijsiabala/a kind of strength by name 
$usma. 


wama m.f. 1.146.1216 ustra/a camel. 
urata n. 1.143.1178 vidhana/rule, formula manner. 


"yatikara m. 3.16.108 (1) vyajokts/dissimulating statement 5 
(2) prastavokti/introductory statement; 
(3) samparkokti/mixed statement. 
"yyusti ۶. 72 mah iruhaphala/ fruit of the tree, 
Sikha f. 1.159.1366 bhüruhah agra/top of the tree. 
Sukti f. 1.162.1397 karsasamjiaka unmana/a weight by name Karsa. 
Sarpa m.n. 1.162.1406 (1) ardhaprastha/halt the prastha, which is a 
particular measure. 


(2) dronakhyaparimanasya caturguna ۰۱/۵ 
measure of four dronas. 


sambadha m. 2.211.1886 (1) kara/a prison. 
(2) samkata/danger. 


/auspiciousness ; happiness, 


_sparsa m. 1.166.1453 (1) jara/a paramour. 
mf. (2) kinkara/a servant. 


-svavüsini f. 3.6.53 navavadhi/a newly married girl. 


(b) A glossary as could be constructed from the citations attributed to 
Harsanandi in Nonartharnavasamksepa, 


-angula m. 2.53.82 anguleh paryaya/a finger. ۱ 
kanika m. 2.81.399 bhinnatandulavayava/a broken particlc of rice. 
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karka m. 1.56.160 turangasya sita varna/white colour of a horse. 
karuna n. 2.82.415 dainya/wretchedness, miserable state. 
chitvara min, 2.113.763 Satha/rougish. 

daksina min, 2. 126.896 kusala/able, clever. 


dhana f. 1.97.640 yavanzi bhrstümam. sthülacürna/a particle of fried 
barley. ` 2 


Pasu m, 1.27.75 gràmya/rustic, vulgur. 
pisuna mfn. 2.149.1169. (1 ) mantrabheda/breach of counsel, betrayal of 
design 
(2) kavacanj....? 
(3) paresam apavadin/speaking ill of others, 
bhadanta m. 2.159.1283 Sarvasanyasin/a term of respect applied to all 
sanyasins, 


mülera m. 2.173.1438 üpajiyavanaspati/a shrub to be Sold in the 
market. 
mrgala mfn. 2.173.1440 padmakorak/a bud of lotus. 
ladaha mfn. 2.183.1555 vilasava'/sportive, playful, lusty. 
vipina n. 2 196.1707 jaladurga/water-fortress, 
vidharima m. 2.198.1734 vyaticara/hostility ۔‎ 
0117 m.f. 1.164.1425 (1) astadasaganvisesa/eighteen ganas. 
(2) pankti/a line, row. 
(3) dhara/stream or current of water. 


suave m. 1.171.1506 snayu/muscle. 


We are giving below a list of Lexicons, Lexicographers and com- 
mentators quoted in literature10, 


(1) Agnivesa—as a medical authority by (1) Vagbhata (2) Miégra- 
bhavsa (3) Rudrabhata (4) Tisara. 
(2) Abhidhünamala—by (1) Rayamukuta (a) Bhattoji, 
(3) Anekirthakairavakarakaumudi—(a commentary on Hemacandra’s 
Anekàrthasamgraha ) by (1) Mahendrasüri. 
(+) Anekarthadi pika—by (1) Mallinatha on Kiratarjuniya, 
(5) Abhidh Gnaratnamala—by (1) Mallinatha on Sisupalavadha. 
(6) Amaradatta—by (1 ) Bhanuji (2) Medinikara (3) Rayamukuta 
(4) Halayudha. 
(7) Amaramangala—by (1) KeSava (2) Mahesvara. 
(8) Amaramala—by (1) Ksiraswamin (2) Bharatasena (3) Bhanuji 
(4) Rayamukuta (5) Vardhamana. पन Co Var dhamana. DE 
1 " 10 The material has been collected by consulting Aufrecht's 
- Catalogus Catalogorum. 
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(9) 
(10) 
(11) 
(12) 
(13) 
(14) 


(15) 


(16] 
(17) 
(18) 


(19) 
(20) 


(35) 
(36) 
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Aru na—by 
Arunadatta 
Ardhanari 
Indu—b y 


(1) Kosakalpataru (2) Rayamukuta. 

—by (1) Ujjvaladatta (2) Ràyamukuta. 

$vara—by (1) Cari travardhana on Raghuvairsa, 

(1) Ksiraswamin on Amara, 

Ujjvala—by (1) Mallinatha on M eghadita, 

Unadisutravrtti —by (1) Purugottamadeva in Varnarocana, (2) 
Ujjvaladatia (3) Rayamukuta. 

Utpalamalü—by (1) Bhanuji (2) Mailinatha (3) Purusottama- 


deva (4) Medinikara (5) Rayamukuta (6) Sivaráma on 
1 व, 


Eküksaranighantumalü—by (1) Hemadri on Raghuvainsa. 

Ekaksaramüdhavanighantu—by (1) Hemadri on ۵ 

Ekaksaramalü—by (1) Hemadri on Raghuvaiirsa. 

Ekaksarabhidhünamalà—by (1) Padmanabhadatta, 

Kalinga—(—Amarako$atika) by (1) Ujjvaladatta (2) Rayamu- 
kuta, 


ü ala 5 i 5 huvaisa 
lpadrunamamüla of KeSava—by ( 1) Dinakara on Rag 1678 
d (2 ) Bhattoji (3) Mallinatha on Kirata and Raghuvarrsa (4). 

Rayamukuta (5) Hemadri on Raghuvarirsa, 


Kalpadruma—by (1) Cande$vara Thakkura. 


Katya—by (1) Ksiraswami on Amara. (2) Bhanuji (3) Mahes- 
vara (4) Rayamukuta (5) Hemacandra. 


Kamadhenu—by (1) Cande$vara Thakkura. 
Kokkata (AmarakoSatika)—by (1) Rayamukuta. 
Kosasara—by (1) Sivarama on Vasavadatta. 4 
2 72120524113 ( 1) Nayananandagarman 
E भवन pum basi] i (4) Ro GO 
Khyaticandrika—by (1) Ramanatha in Trikandaviveka. 
Gangadharakosa—by (1) Cadasimha (2) Medinikara. ۱ 
Gadasimha's Anekarthadhvanimaiijar i—by (1) Usmaviveka (2) 
Raghunandana (3) Ramanatha. 
Candrakosa—by (1) Bhattoji. 
Candranandana—by (1) Ksiraswamin. 
Jatarupa (Amarako$satika) "زرا‎ (1) Rayamukuta. 
Trikaündamandana of Bhaskaramisra Somayajin—by (1) Acararka 
(2) Caturayargacintamani (3) Danamayiikha (4) Nirnaya- 
sindhu (5) Madanaparijata. 
ibandas ttamadeva—by (1) Ujjvaladatta (2) 
7 رت )4( ا‎ (5) Gn 


Trivikrama—by (1) Dinakara on Raghuvarisa (2) Hemadri on 
Raghuvamsa. 
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(37) Durga—by (1) Ksiraswamin (2) Ganaratnamahodadhi (3) 
Devaràja. 


(38) Damodara—by (1) Rayamukuta. 

(39) pis paiyalacchinamamala—by (1) Bhanuji (2) Hemacan- 

ra, 

(40) Dhanvantarinighantu—by (1) Ksiraswamin (2) Bhavaprakasa 
(3) Smrtyarthasagara. 

(41) Dharanikosa—by (1) Ujjvaladatta (2) Gadasimha (3) Medintkara 
(4) Rayamukuta. 

(42) Nanürthasamgraha of Ajayapala—by (1) Ujjvaladatta (2 

- Ganaratnamahodadhi (3) Medinikar (4) Rayamukuta (5 
Sivadasa. 

(43) Nanartharatnamala of Irugapa—by (1) Bhattoji (2) Bhanuji 
(3) Venkata. 

(44) Namanig hantu of Madhava—by (1) Devaraja. 

(45) Namani dhana of Sarvajfanarayana—by (1) Bhanuji (2) Raya- 
muk uta, 

(46) Namaprapaiica—by (1) Rayamukuta. 

(47) Namamala of Dhananjaya—by (1) Asalatiprakaga (2) Bhattoji 
(3) Rayamukuta. 

(48) Namamüla—by (1) Ksiraswamin (2) Medinikara (3) Vamana 
(4) Hemacandra. 

(49) Nigamakhyakosa—by (1) Rayamukuta. 

(50) Parijata?—by (1) Candegvara Thakkura. 

(51) Prakasa—by (1) Cande$vara Thakkura. 

(52) Balasarman—by (1) Rayamukuta. 

(53) Brhadamarakosa—by (1) Bhanuji (2) Ràyamukuta. 

(54) Bhattamalla’s Kriyanighantu—by (1) Mallinatha. 

(95) Bhaguri—by (1) KeSava (2) Ksiraswamin (3) Mallinatha (4) 
Mahipa (5) Mahe$wara (6) Madhaviyadhatuvrtti (7) 
Medinikara (8) Rayamukuta (9) Halayudha (10) Hema- 
candra. 


(56) Bhuriprayoga of Padmanabhadatta—by (1 ) Naàrayanasarman 
(2) Bhattoji (3) Ramanatha, 

(57) Bhojadeva's Namamalika—by (1) Ksiraswamin (2) Mahipa (3) 
Sayana. ٠ ' E 

(58) Madanapalavinodanighantu—by (1) Nighanturaja (2) Bhava- 
prakasa (3) Smrtyarthasagara. ۰ 

. (59) Mahaksapanaka’s Anekarihakosa—by (1) Ganaratnamahodadhi, 

(60) Mahipa’s duekartiatilaka—by (1) Sivarama on Vasavadatta. 

(६1) Madhava’s Ratnamala—by (1) Rayamukuta. 
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(62) 
(63) 
(64) 
(65) 
(66) 
(67) 
(68) 
(69) 
(70) 


(71) 
(72) 


(73) 
(74) 


(75) 


(76) 
(77) 
(78) 


(79) 


(80) 
(81) 


(82) 
(83) 
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Madhavako$a—by (1) Medinikara, 


Malatimala—by (1) Mallinatha (2) Ramananda on Kissed 
Muni (Katyayana ?)—by (1) Ksiraswamin on Amara. Hi 


Meghapradipa—by (1) Visvaprakaga. 


Medinikara—by (1) Asalatikosa (2) Bhüriprayoga (5) Sivakoga 
Rainakosa—by (1) Gadasithha (2) Bhanuji (3) 1 
Rayamukuta (5) Si í 


» Mallinatha (4 
varama on Vasavadatiq. (4) 


Ratnaprakasa—by (1) Mallinatha on Sisupalavadha. 
Ratnamala—by (1) Bhanuji (2) Medinikara. 


Rabhasapala—by (1) Ksiraswamin on Amara (2) Bhattoji (3) 
Bharatasena on Bhattik@vya (4) Bhanuji (5) Madhaviya- 
dhatuvrtti (6) Medinikara (7) Rayamukuta (8) Sivarama 
on Vasavadatta. : 


Rudrakosa—by (1) Gadasimha (2) Bhanuji (3) Mallinatha (4) 
Medinikara (5) Rayamukuta (6) Sivarama. 


Ruparainakara—by (1) Sundaragani in Dhaturatnakara (2) 
Bhanuji (3) Rayamukuta. 


Vararucikosa (Katya ?) by (1) Medinikara (2) Malayudha. 


Vacaspati—by (1) KeSava (2) Bhattoji (5) Bhanuji (4) Mahes- 
vara (5) Sundaragani in Dhaturatnakara (6) Hemacandra. 


Vikramadityakosa—by (1) Bhanuji (2) Medinikara (3) Sun- 
daragani in Dhaturatnakara (4) Haravali 


Visvaprakasa-—by (1) Medinikara. 

Viivarüpa—by (1) Bhattoji (2) Mahesvara (3) Medinikara. 

Viivaiambhumunis Ekaksaranamamalika—in glosses on Abhi- 
dhanacintamant. 


palitasiha—by (1) Abhidhanaratnamala (2) Ujjvaladatta 

۳۹۸ Bhanujt (4) Maheégvara (5) Medinikara (6) Rayamukuta 

(7) Sivadatta (8) Sundaragani in Dhaturatnakara (9). 
Halayudha. 


Vyakhyamrta (Amarakosatika) by (1) Rayamukuta. 
zdi—b 1) Kesava (2) Ujjvaladatta (3) Bhanuji (4) 
VERTS (5) Medinikara (6) Sivarama on Vasavadatta. 


(7) Sundaragani in Dhaturatnakara (8) Rayamukuta (9). 
Haravali (10) Hemacandra. 


Sabdataranginti—by (1) Ujjvaladatta. 
Sabdabheda—by Jayamangala on Bhattikavya. 


(64) 
(85) 


(86) 


(87) 
(88) 
(89) 
(90) 
(91) 
(92) 


(93) 
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Sabdasabdarthamanjisa—mentioned by ۰ 


Sabdarnava—by (1) Ujjvaladatta (2) Bhanuji (3) Mallinatha 
(4) Medinikara (5) Rayamukuta (6) Sabdamala (7) Siva- 
kosa (8) Sundaragani (9) Haravali 


Suükatayana—by (1) Ganaratnamahodadhi (2) Jayamahgala (3) 
on Bhattikavya (3) Bhattoji (4) Bharatasena (5) Mallinatha 
(6) Madhaviyavrtti (7) Vopadeva (8) Sakatayana (old) (9). 
Hemacandra. 


Süsvata—by (1) Ujjvaladatta (2) Ksiraswamin (3) Ganaratna- 
mahodadhi (4) Mallinatha (5) Medinikara (6) Vararuci. 


Sega—by (1) Ksiraswamin on Amara, 

Sridhara—by (1) Sundaragani in Dhaturatnakara. 

Sanja—by (1) Narayana on Amara (2) Ramanatha on Amara, 

Sarasvatakosa—by (1) Bhanuji (2) Rayamukuta. 

Saisaravarla—by (1) Bhanuji (2) Medinikara (3) Rayamukuta 
(4) Haravali. 


Halayudha—by (1) Katavema on Sakuntala (2) Jayamahgala on 
Bhattikavya (3) Narahari in C4ádamami (4) Narayana on 
Uttararamacarita (5) Padmanabhadatta on Bhuvunesvaristotra 
(6) Bharatasena on Bhattikavya (7) Bhanuji on Amara (8) 
Rahganatha on Vikramorvasiya (9) Rayamukuta on Amara 
(10) Sivadatta in Sivakosa (11) referred to by Medinikara, 


-major on the obligation of returning the thing deposited, etc. 


(10 E N N OF 
(10) Lecar INTERPRETATION Or THE PANCATANTRA 
THE STORY or THE CAT As 


‘JUDGE BETWEEN THE 
PARTRIDGE AND 


THE HARE, 
by 
L. STERNBACH, LL.D, (New York), 


1, When we read a literary work we read it either from the point 
of view of its contents, or because of its literary form, or for thoughts 
contained in it. Very seldom, however, do we read it from the point 
of view of law. Yet very often imperceptibly law enters into our 
actions, into every step of our daily lite. If we do shopping, if we go 
toa blacksmith, if we gotoa jeweller to ordera ring, or step into 
a tram, bus or a taxi, in each of these cases we conclude one or more 
legal contracts which, from the legal point of view, very often, are 
complicated. The same is the case when reading literary works. While 
reading the Mrcchakatika, for instance, we had probably never noticed 
that in this beautiful drama we find description of a juridical act, 
namely, a contract of deposit. In this case the act was concluded bet- 
ween Carudatta and Vasantasena and the whole drama is based on 
legal rules resulting from the conclusion of this contract of deposit. 
They relate to the responsibility of the depositor, the influence f vis 
1656 
juridical problems are the thread running through the whole of this 


drama. However, no mention of this fact appears in any of the critical 
editions of the Mrcchakatika. 


2. In reading the Arabian Nights, the first time one reads it from 
the point of view of its contents, the second time from the pore of view 
of its customs, as well as contents which were current there. Then it may 
be seen that some legal problems are raised in these tales. On reading 
the Arabian Nights for the third time, fourth and tenth time, the 
‘conclusion is reached that this work reflects the daily life of the people, 
the life which really existed and not that which was contained in the 
books, on the basis of which legal contracts were concluded and legal 
actions were performed. The legal contracts contained therein are 
«clearer and more alive, and are a better illustration of. the application 
-of legal rules than the dull legal rules contained in the law-books. 


3. When reading the Indian tales and, in particular, the Paficatan- 
tra, perhaps for the twentieth time, I came to the same conclusion. 


Many scholars have written about the Paficatantra and I shall not 
be able to add to their works. However, I should like to point out 
that the tales contained in the Pancatantra, though fables, depict 
faithfully the daily life in India and the juridical problems resulting 
from it. : 


TUO ON 
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4. What is the aim of interpretation of tales from the point of 
view of the Smrtis? It is to: 


(a) point up various juridical problems raised in the Paficatan- 
tra, 


(b) show how the respective problems are solved in the Smrtis 
and in the Paficatantra, 


(c) demonstrate whether these problems which appear in the 
Paiicatantra were solved in conformity with the Smrtis, 


(d) demonstrate how far the legal rules contained in the 


Paricatantra reflect the legal rules contained in the 
Smrtis. 


On the basis of these considerations, the manner in which the legal 
rules contained in the Smrtis were applied in daily. life may be demons- 
trated. It is certain that the author, or authors of the Pancatantra 
Were not jurists and were unaware of the legal rules in force. If 
certain juridical problems mentioned in the story were solved 
accordance with the rules of the Smrtis, it shows that these rules were 
widely known, so that even laymen quoted them. In particular, Manu 
was one of the authorities on which the Pancatantra is based, as stated 
in the introduction to P.2 


in 


Moreover, if we interpret the Paficatantra from the point of view 
of law, we frequently arrive at very interesting conclusions. We know 
that various versions of the Paficatantra exist in which some of the 
tales, especially those which have something in common with law, are 
differently narrated. Some of them are in conformity with the rules 
contained in the Smrtis and others are not. صا‎ particular, later texts, 
the longer version (textus ornatior)3, attempt to conform the text in 
the Pancatantra with the legal rules, in order to eliminate seeming 
inconsistencies. On the other hand, if some of the Paficatantra texts 
quote certain rules of the Smrtis, we may note the wording in which 
they were known in daily life at the time when the Paficatantra was 


written, and what other legal rules, not contained in the Smrtis, were 
in use. 


5. Following are the translations of the two versions, the shorter 
and the longer, of the story of. the cat as judge between the partridge 
and the hare (P. 3, 4). "The short version states: :— 


Once long ago I was dwelling ina certain tree, In a hole under 
the tree dwelt a.bird called a partridge, 


Now asa result of our dwelling together a friendship sprang up 
between us, and every day at early evening (after we had eaten and 
taken our recreation outside) we would spend the time in pleasant 
conversation with questions on both sides. Then one time the partridge 
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failed to pave (even at even-tide), at the time when we were Wont to 
converse. Tor this reason 1 was much perturbed at heart, and T 
ongered : “Can he have been killed or caught," or has he taken a liking 
9. another dwelling-place, (that he does not come)? “While I was 
pondering on this many days passed.” (And) after this a hare named 
Longears came and settled in the hole in which he had lived. And 
when I Saw him I reflected: “That friend of mine is not: wh 'onc 
have I with the dwelling?" When he’ had remained there 
the partridge came back 


partr (to the same place). 
"hare in his hole, he said: “(See here), 


at concern 
some time, 
When he found the 


} ; 3 1 this is my place, so depart (from 
itquickly)." He said (to him): *Fool, (do yow not know sae a 


dwelling (and food) are to be enjoyed by whoever is at hand?” The 
partridge said: “There are witnesses available here: let us ask them, 
"since that is what the case demands. And it is said in the lawbooks :— 


Concerning tanks, pools, and ponds, concerning a house and a 


dwelling, the testimony of neighbours is decisive; thus Manu has 
declared." 


“So be it," agreed the other, and they set out to have the question 
‘decided at law. I also followed close behind them, being curious (to see 
what the outcome would be). "When they had not gone very far (from 
there) the partridge said (to the hare): *(But) who will hear our 
law-suit?" The hare said: *(Why, here is) this aged cat named 
‘Curd-Ears, who lives on the bank of the river, devoted to penance, and 
who shows compassion to all living creatures: he knows the law: he 
will make a lawful decision for us". (And hearing this) the partridge 
said: “Away with that mean creature! (And it is said:) 


(Do not trust who covers himself with the mask of a devotee. 


Many devotees are seen at the holy pilgrimage-places 
who lack not throats and teeth [? ) 


And hearing this (the cat) Curd-Ears, (who had assumed a false 
aspect in order to make his living by easy means,) that he might win 
their confidence, stood up on two legs and gazed (steadfastly) tow ae 
the sun, and with out-stretched arms, closing one eye (only), E 
in prayer. (And) as he prayed their hearts trusted in him, and t a 
crept up towards him and made known their dispute about the dwel- 
ling (saying): “O holy devotee, teacher of the law, we 6 6 2 
dispute; so decide it for us according to the law-codes! And he 

` said: “Jam old and my senses are dulled, so that I cannot hear very 
ऊ om a distance. Come quite close anid’ speak loud." Then they 
Nn earer and told their story. Then he, (Curd-Ears), winning 
00 E so as to make them come closer, recited texts from the 
law books: 


i i 1, it destroys in turn; when 
“When righteousness is destroyed, y ; 
ii NR is preserved, it preserves. Therefore we 
must not destroy righteousness, lest it, being destroyed, 
destroy us. i 
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Righteousness is our only friend that follows us even in death: 
for all else goes to destruction together with the body. 


Jn blind darkness are we sunk who offer sacrifices with beasts, A 
higher religious duty than harmlessness has never been nor shall be. 


Whosoever regards other men's wives like a mother, other men's 
possessions like clods of earth, and all creatures like himself he has 
true vision." 


(So) by his hypocrisy he won their confidence to such an extent 
that they came up to him quite close; and then with one stroke they 
were (both) caught and killed (by that mean creature). 


6. Inthe longer version the same story reads as 1011000953: 


At one time I was myself living in a certain tree. And beneath 
the same tree dwelt another bird, a partridge. So bv virtue of our 
near neighbourhood there sprang up between us a firm friendship. 
Every day, after taking our meals and airings, we spent the evening 
hours in a round of amusements, such as repeating witty savings, 
telling tales from the old story-books, solving puzzles and conundrums, 
or exchanging presents. 


One day the partridge went foraging with other birds to a spot 
where the rice was ripe and abundant, and he did not return at night- 
fall. Ofcourse, I missed him greatly and 1 thought: “Alas; Why 


does not my friend the partridge come home tonight? I am much 
And many 


aíraid he is caught in some trap, or has even been killed." 
days passed while I grieved in this Way. 


Now one evening a hare, named Speedy made himself at home in 
the partridge’s old nest in the hole. Nor did I say him nay, for I 
despaired of seeing the partridge again. É i 


However, one fine day the partridge, who had grown extremely 
plump irom eating rice, remembered his old home and returned. This, 
indeed, is not to be wondered at. 


No mortal has such joy, although 
In heaven’s fields he roams, 
As in his city, in his land, 


And in his humble home. 


Now when he saw the hare in th i 
À e hole, he said re roach 2 
“Come now, hare, you have done a shabby "thing in num رر‎ : 
apartment. Please be gone, and lose no time about it." A 


4 
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“You fool!” said the hare, “Don’t you know that a dwelling | 
yeurs only while you occupy it?” “Very well, then,” said the partridge 
‘suppose we ask the neighbour.” For, to give you a legal quotation, °” 
For ownership of cisterns, tanks, 

Wells, groves, and houses, too, 
The neighbours’ testimony goes— 


Such is the legal view, 


And again: 
When house or field or well or grove 
Or land is in dispute, 
A neighbour’s testimony is | 
Decisive of the suit." 


Then the hare said: “You fool! Are you ignorant of the consecra- 
ted tradition which says :— : 


“Suppose beside your neighbour you 
For ten long years abide, 
What weight have learned arguments? 
5 Eye-witnesses decide. 
Fool! Fool! Did you never hear the dictum of the sage Narada? 
The title to possession is _ 
A. ten year's habitation 
With men. But with the birds and beasts 
Mere present occupation". 


fence, even supposing this apartment to be yours, still it | 
(pied when I moved in, and now it is mine", 


well!” replied the partridge, “if you appealto consecrate 
ne with me, and we will consult the specialists. It shal 
ine according to their decision.” “Very well,” said the 
ether they started off to have their suit decided. I, too, 
of curiousity. “I will just see what comes of all 
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Now they had not travelled far when the hare asked the partridge : 
“My good fellow, who is to pass judgment on our disagreement ?” 
And the partridge answered: “On a sand-bank by the sacred Ganges, 
where there is sweet music from the dancing waves that intercross and 
break when the water is swept by nimble breezes, there dwells a tomcat 


whose name is Curd-Ear. He abides unshaken in his vow of penance 
and self-denial, and character has begotten compassion”, 


But when the hare spied the ‘cat, his soul staggered with terror, 
and he said: “No, no! He is a seedy rascal. You must have heard the 
proverb: 


Oh, never trust a rogue for all 

His pharisaic puzzling: 

At holy shrines some saints are found 
Quite capable of guzzling.” 

Upon hearing this, Curd-Ear, whose manner of life had been 
assumed for the purpose of making an easy livelihood, desired to win 
their confidence. He, therefore, gazed Straight at the sun, stood on his 
hindlegs, lifted his fore-paws, blinked his eyes, and in order to deceive 
them by sentiments, delivered the following moral discourse. “Alas! 
Alas! All is vanity. This fragile life passes in a moment. Union 
with the beloved is an empty dream. Family endearments are a 


conjurer’s trick. But for the moral law, there would be no escape. Qa, 
listen to Scripture! 


Each trausitory day, O man, 
To moral living give; 
Else, like the blacksmith's bellows, you 
Suck air, but do not live. 
And furthermore: 
Non-moral learning is a curse, 
A dog's tail, nothing less, 
That does not save from flies and fleas, 


Nor cover nakedness. 
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And yet again: 

A rotten ear among the wheat, 
Among the birds a bat, 
Is he who spurns the moral law ; 
The merest living gnat. 
The flowers and fruit are better than the tree E 
Better than curds is butter said to be; 

Better than oil-cake, oil that trickles free 2 
Better than mortal man, morality. 
The praise of constant steadfastness 
Some wise professors sing; 
But moral earnestness is swift, 

` Though many fetters cling. 
T'orget your prosings manifold; 
The moral law is briefly told: 

To help your neighbour-this is good 

To injure him is devilhood". 


Having listened to this moral discourse, the rabbit said: “Friend 
partridge, here on the river-bank is the saint who expounds the moral 
law. Let us ask him." 


But the partridge said: “After all عط‎ isanatural enemy. Let us 
ask him from a distance. So together they began to question him: “O 
holy moralist, a dispute has arisen between us. Pray give judgment in 
accordance with the moral law. And whichever of us is found to speak 


falsely, him you may eat.” 


“Dear friends", said the cat, *T'implore you not to speak thus. My 
soul abhors every act of cruelty, that street-sign pointing to hell. Sure- 


ly, you know the Scripture: 
The holy first commandment runs 


Not harsh, but kindly be 


4 
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And therefore lavish mercy on 

Mosquito, louse, and flea. 

Why speak of hurting innocence? 

For he, with purpose fell 

Who injures even noxious beasts, 

Is plunged in ghastly hell. 

“Nay, even those who slay living creatures in the act of sacrifice 

are befuddled, and their hermeneutic theology is at fault. And if you 
object to me the passage, “One should sacrifice with goats” in that 


passage the word “goats” signifies grain that has aged seven years. 
‘Go, oats'—such is the true exegensis. And then, consider the passage: 


14 he who cuts down trees or cattle, 
Or make a bloody slime in battle, 

Should thereby win to heaven-well, 
Who (let me ask you) goes to hell? 

“No, no. I shall eat nobody. However, Iam somewhat old and 
do not readily distinguish your voices from a distance. So how am Ito 
determine winner andloser? In view of this, pray draw near and make 
me acquainted with the case. Then I can pronounce a judgment that 


discriminates the essence of the matter, and thus causes no impediment 
in my march to the other world. You know the Stanza: 


If any man, from pride or greed, 
Timidity or wrath, 
Judge falsely, he has set his foot 
On hell’s down-sloping path. 
And again: 
Who wrongs a sheep, slays kinsmen five ; 
Who wrongs a cow, slays ten; 
A thousand die for maidens wronged; 


A thousand die for men. 
“Therefore confide in me and speak clearly at the edge of my ear,” 


Why spin it out? That seedy rogue won their trust so fully that 
both drew near him. Then, of Course, he seized them simultaneously 
one with his paw, the other with the saw of his teeth. And when they 
were dead, he ate them both. 2 


is 


E 
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7. From the legal point of view, there are also some 
between these two versions which, may be, will allow us to 
conclusion which of these versions is the better one. 


difference 8 
come to a 


What are the juridical problems solved, or better to Say, touched ; 
this story? There are three main problems: the first is that ES T 
ing may be enjoyed by whomever is at hand; the second is that; MS 
case of a dispute regarding dwellings the testimony of neighb dne 
decisive; the third is that the king had to decide in the case of, died 15 
between his subjecis. à dispute 


8. Let us confine to the problem of the enj t 

i : Thi > enjoyment of the dwelli 
by. whomever is at hand. This problem is not solved in the Su 
clearly; it may be only solved on the basis of general legal rules. Pus 


Itis evident from both versions of the story ofthe catas jud e 
between the partridge and the hare that the partridge possessed tha E 
or rather possessed its use, that is the legal right to use it. The hole 
before being taken possession of by the partridge, did not belong to any- 
body. Thus, it was a res nullius. But from the moment the partridge 
took possession of this hole and has shown his will to use it (had the 
animus utendi). this will to use it formed the title for the acquisition of 
the hole. In legal nomenclature this act gave him the titulus acquiren- 
di of the hole, since no special act was necessary to acquire an object 
which did not belong to anybody, was res nullius. The partridge had 


thus the right to the hole, even if he left it for a moment; he had the 
legal right to return to it and the hare could not take possession of the 
عامط‎ which belonged to somebody else, since the partridge wanted to 


return to it$. The partridge did not abandon the hole, If he had 
done so, the hole would become an abandoned object (res derelicta) and 
would become again a res mullius and thus could be legally taken by 
anybody and certainly also by the hare. This act of occupation, called 
in juridical language occipatio would then be the Zitulus acquirendi for 
the person who has occupied the hole, the will to keep it for himself. 
But the partridge, in the story of the cat as judge between the partridge 
and hare, wanted to keep the hole, the hole was still his and the hare 
could not legally occupy it. Therefore, from thelegal point of view 
the cat as judge could only pass the judgment in favour of the 
partridge. 


9. Inthelonger version of the cat as judge between the part- 
ridge and the hare, the substance of the story is the same. In that 
version the partridge, or sparrow Kapinjala went to another place jit 
is stated clearly, in that version that he went to another place in order 
“to gain his livelihood; he was expected to return. 


A new problem arises in the longer version. It is stated there that 
"hare was not warned thatthe hole was occupied by somebody else; 
Aherefore, the hare occupied the hole in good faith, in b ona fide. 


Cm 0 
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10. The ancient Indian law knows the distinction between possessio 
and detentio (that is physical possession of an object by a person with- 
out his will to keep it for himself )7 and the legal consequences of such 
a distinction. In particular the Smrtis state that objects which were 
given only into detention could not be acquired by usucapios that is 
acquisition of the title or right to Property by uninterruped and undis- 
puted possession of it is for a certain term prescribed by law. The 
Smrtis distinguish also between acquisition of some objects by usucapio? 
and praescriptio'9, that is loss of a right by neglecting to use it during 
the time limited by law. They also state that it might happen that the 
owner has no right to claim the return of h is property, even though the 
possessor of this object did not acquire it (by wsucapo)1!. In order 
to acquire a certain object by usucapio the Smrtis prescribe an uninterr- 
upted!? possession in good faith, in bona fide! without any hindrance 
lasting for many years!5, Bad faith, mala fides excludes the possibility 
of acquisition of an object by usucapio. Usucapio creates the titulus 
acquirendi of ownership which excludes the possibility of proving owner- 
ship of an object by the previous owner by means of Witnesses, docum- 
ents, 61016. The period necessary for wsucapio depends on the object to be 
acquired by usucapio; it extends to ten years or more. [n different 
Smrtis ownership could be acquired after the lapse of different periods 
of time!8 and originally more, object could not be acquired by that way. 
After some time, however, with the development of legal rules, they 
could be acquired in varying periods of timet, 


The Smrtis also state clearly that, in Spite 0۶ possession of some 
objects during a period necessary for wsucapio. they cannot be acquired 
in this way. This problem is solved in Mn, رلا‎ Vas, NE Ke) Brh., 
Sukr., G.,20, N. Quot.?!, Some of these objects cannot be acquired by 

T 'usucapio because of the nature of the contract (lack of good faith, bona 
fides), or of the object to be acquired by usucapio (real exception s). 
others because of the person who is the owner (persona! exceptions). 


To the first group (because of lack of bona fides) belong adhi??? 
niksepa or upanidhi22, nidhi2+; and because of the nature of the object 
to be acquired by usucapio: bhūmi?5, ७77726, pasu?7, female slaves and 
5024525. Personal exceptions are more numerous. The aim of their 
introduction is either protection of the said person, or the praesumptio 

[of lack of good faith, bona fides. To the first group belong the estates 
"of the king 72029, ministers (amatya)30, children (bala)31, mentally 
backward people (jada)32, women (strt)33, ascetics (Srotriya)3+ and 
heretics (pasanda)35; to the second group belong the estate of the 
sons-in-law36 or of kinsmen?7, 


As far as the tale of the cat as judge between the partridge and the 
hare is concerned, the most interesting problem is that of usucapio, or 
tather of object which cannot be acquired by usucapio. Land (bhūmiy 
could not be acquired by wsucapio only according to ©. i. e., probably, in 
the oldest Smrti; this seems to indicate that only in the oldest time land: 


e 
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could no ir ; 3 

TAN x ui errem 0 رت‎ although in more recent times 
ne land gave the fi 2 2 

sequently, ownership38. 2 titulus acquirendi and con- 


iy 3 1 "5101153 of ۰ 

" In the longer versions of the tale of the cat as judge between 
the parts idge ane the hare, the hare occupied the hole in good faith 
in e fide. Thisis evident from the texts in which it is stated that 
nobody has forbidden (nivaritah) him to occupy the hole. "Therefore 
Kapinjala says to, the hare: “Itisnot right that you occupied my 
dwelling. Vacate it as soon as possible". And the hare replies: It is 
not your dwelling-place; itis mine...”. “Tf you think so, Kapinjala 
replies “then let us as ask the neighbours" because: 

«For ownership of cisterns, tanks, 

wells, groves and house, too, 

the neighbours’ testimony, goes— 

such is the legal ۶ 
or because: 

«When house or field, or well, or grove, 

or land is in dispute, 

a neighbour’s testimony 5 

decisive of the suit 


These texts are based on the Smrtis, in particular on Mn. (VIII- 
147). According to this Dharmagastra land isto be acquired by usu- 


capio after ten years. Identical as in the longer versions of the tale of 


the cat as judge between the partridge and the hare, it is stated there 
that in the case of a public (7. e. uninterrupted 41) possession of land 
during a period of ten years the evidence of witnesses and documents 1s 
not admissible. Tt is admitted co 0 (Mn.) that its possessor acquires 


ownership of the land or houses 42. لاط‎ ۰ 


The hare, in order to support his statement, quotes according to the 
longer versions the following sentence ascribed to Narada :— 
«The title to possession is 
a ten year's habitation 
with men. But with the birds and beasts 
mere present occupation" ४४. 
As far as I could ascertain, this sentence of Narada cannot be 


1 t 1 1 hoc by the 
in N., or other Smrtis and probably was invented ad 1 
ات‎ order to prove his right to the hole. Tt must be also noted that 
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the period of time quoted in the tale would be too short to prove the 


acquisition of the property by wsucapio and that no special rules were 
promulgated for animals. 


It should be noted that, from the legal point of view, usucapio was 


inadmissible because of lack of time necessary for wsucapio, even if we 
admit that the hare was in bona fide. 


12. It should be noted that the tale of the cat as judze between the 
partridge and the hare is not the only one in the Pancatantra in which 
the problem of acquisition of a res nullius (the hole), occupation of a 


hole, etc. is raised. This problem seems to be very popular in the 
various versions oí the Pancatantra. 


In the tale of the lion and the wary jackal, a hungry lion came to a 
great mountain and thought that some animal wouid come into the cave 
during the night. Then a jackal, the owner of the cave, cameand began 
to sing 44, In this tale it is stated that he who quitted for some time 
the object that was taken into possession (the hole), having still the 
animus utendi, is always considered as owner of this object (svümin). 
This fact proves, once more that the hare, in longer versions of the tale 


of the cat as judge between the partridge and the hare, had the legal 
right to the hole. 


On the other hand, in the tale of the frog's revenge, when the irog- 
king, after having given his relatives to the black snake to be eaten by 
him, says that he should return home, the black snake replies that cer- 
tainly in the meantime his hole has been occupied by a stranger 45, 


The fact of the occupation oi the hole by strangers during the 
absence of its owner can also be observed in the frame-story to book IV, 
where the crocodile is informed that during his absence his house has 
been occupied by another crocodile 46, Having returned the crocodile 
killed the intruder and recovered his home 47, 


In the tale of the jackal and the war-drum, we also read abouta 
hungry jackal who hearing a war-drum crept near it thinking that he 
would get food and having come to this conclusion he 
dug up a hole and crept in 48. 


picked a spot, 
In these tales it is not stated that somebody warned the intruders 


saying that the hole was in possession of somebody else. Thatisclearly 


stated in the longer versions of the tale of the cat as judge betweea the 
partridge and the hare. 


13. From the various versions of the tale of the cat as judge bet- 
ween the partridge and the hare it is evident that all these versioas are 
based upon legal rules which we can find in the Smztis; that the juri- 
-dical problems contained in this tale were presented by both the litigents 
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(the hare and the partridge) from the legal point of vi 
iormity with the rules contained in the SS : 11 ino 
very wisely quoted juridical arguments رک‎ ur 
and that the longer versions are clearer 
lems are concerned. 


and in con- 
i , although the hare 
us case ought to be dismissed : 
and better in so far as legal prob- 


According to the short version (P), thel 
described and it is difficult to understand the hare’s arguments. Itis 
not clear whether the hare abandoned the hole ; on the other hand, the 

, 


very interesting problem of the possible acquisition of the hole by 
usucapio is lacking. 1 


egal problem is not clearly 


The longer versions, in particular. PK. and PBK., contain the 
explanation that the partridge did not abandon the hole, since he went 
away only to find iood (and eo ipso) still had the animus utendi the 
hole). This version also raises a new problem, viz. whether the hare, 
who was in bona fide (nobody has forbidden him the use 01 the hole), 
could acquire it by wsucapio. The hare based his claim upon the rule 
that by uninterrupted possession a human being acquired the right to 
the hole by wsucapio but that this rule does not apply to animals 49. It 
seems to be clear that this rule was invented ad hoc and is not based on 
the Smrtis. A special legal rule for animals could not be promulgated 
however, the hare could plead in the court that, being in bona fida, 
he took possession of a res nullius, and in this way prove his titulus 
acquirendi. The judge, however, hearing the case and basing his judge- 
menton the deposition of witnesses-neighbours (M. 8:262, and others) 
ought to pronounce his judgment in favour of the partridge, because 
the witnesses-neighbours, could oniy state that the hole was a res nullius 
or a res derelicta. that, in spite of bona fides of the. hare, it could not 
be acquired by him by usucapio, as the period of time necessary for 
usucapio had not elapsed ۰ 


In connection with the legal interpretation of the tale of Ue n 
judge between the partridge and the hare, it is possible to SO 
conclusion that the longer versions are clearer and or eet band 
although the text, as quoted in the shorter versions may ed e origina 
one, the value of the tale and the logical solution o f ae pi eH em 
there, increases in the longer versions, पा particular n و‎ isn mee 
(PK., PBK.), thus becoming more easy to read and to under 


the Indian readers. 


Foor-NoTEs. 


i er from the: 
e L. Sternbach, Indian Tales Interpreted 
Sub ION OF the Smrtis: Paficatantra 1.13. JAOS 68.2, 84-91. 


a sukray, asara sutaya canakyaya- 
. Manave vacaspataye $ukraya parasaraya sa pai ۱ 
20 نر‎ namo ‘stu n rpasastrakartrbiiyal. (P kathamukham 1.) 
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3. This paper is based, in the first place, on F. Edgerton’s Pañca- 
tantra reconstructed....(AOS 2) (P), the most critical text of the 
Paricatantra. The Tantrakhyayika, ed. by J. Hertel (PHT) is also 
used ; this version is the nearest to P. Other texts utilised in this study 
were the Visnusarman ed. by 7. 6. L. Kosegarten under the title 
Pantchatantrum sive quinquepartitum de moribus exponens (the first 
text of the Paricatantra published in Europe) (PK) and the critical 
edition by F. Kielhorn and G. Buehler (BSS 1, 3, 4) (PBK), as well as 
J. Hertel’s recension of the Jaina Monk Pürnabhadra (HOS 11) 
0 

PBK and PHP are the longer versions. 

4. Translated by F. Edgerton in P (AOS 3). 


_9. Translated by Arthur W. Ryder in “The Panchatantra”, The 
University of Chicago Press, 


6. As it may be enjoyed by whomever is at hand, ic. takes a 
res nullius into Possession. P 3.4, 93 stated: mirkha, (kii na ۰ 
viditam,) upasthanabhogya Gvaso (bhuktis ca.) 


7. Compare L. Sternbach, Juridical Studies in Ancient Indian 
Law;ll. Law ot Deposits; par. 4. Suppl. to BhV 7.3-4. 


8. Compare L. Sterabach, Juridical Studies in Ancient Indian 
Law; 7. Pledge; par. 40. BhV 6.9. 


9. Ma 8.148, N 1.78, 80, G 12.37, Vi 5.187, Brh 7. 28,41, Katy 327. 


10. Mn 8147, Y 2.24, Vas 16.16-7, N 1.79, Brh 7.43, Sukr 4.5, 
221-3. 


11. Sukr 4.5,223-4. 

12. Brh 7.28. 

13. N L848, Sukr 4.5,223. 

14. Mn 8.147, Y 2.24, N 178, Brh 7.23,41, Sukr 2 


15. N 1.90, Brh 7.28, Katy 329, Vi 5.187, SmrC 3.166. 
16. Brh 7-41. Compare Katy 299. 


17. According to Mn (8.147) every object is acquired by nsucapio 
-after the lapse of ten years (compare G 12.37). Similarly N 1.79. 
According to Y 2.24) land may be acquired after the lapse of twenty 
years of time, and money-after ten years. According to Vas (16.16-7) 
a property inherited from the father,an object bought, etc. may be 
acquired by usucapio after the lapse of ten years. According to Sukr 
(4.5,437-40) small properties may be acquired by 1251८८०४7० after the 
lapse of ten years and land after twenty years. According to Brh 
(7.28,43) uninterrupted possession for thirty years or by three genera- 
tions created ownership. Compare also Katy (299-301) and N (Quot. 
-2.21.) 
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. 18. For instance according to Mn. (8. 147) land may be 
after ten years and according to Y (2.24) after twenty years, 
Vyasa in Siilapani (ad Y 2.24), G 16.39 and others. 


acquired. 
Compare 


19. According to G (12.39) animals. land, females are not lost by 
adverse possession. Immemorial possession is mentioned in Brh 
(Sars (329). According to Brh (Saris 327), Vi (5.187) land may be 
acquired by wsucapio after Possession by three generations, 


20. Adhih sima baladhanai niksepopanidh? striyah, 


rajasvatit $rotriyasvai ca na bhogena pranasyati (Mn 8. 149. ) 
Adhistmopan ikgepajadabaladhanairvin ü, 
tathopanidhirajastrisrotriyamam dhanairapi (X 2.25). 

Adhih sima baladhanam n iksepopanidh? striyah, 

rajasvar Srotriyadravyai na bhogena pranasyati (N 1.81.) 
Adhih sima būladhanarı niksepo panidhistatha, 

rajasvam $rotriyasvam ca na bhogena pranasyati Sukr 4.5,225). 
Athapyudhaharanti, 

paitrkam kritamadhiyamanvadheyam pratigraham, 
yajnadupagamo venistatha dhümasibhastamiti (Vas 16.16). 
Tatra bhuktanubhukladasavarsam (Vas 16.17). 
Anyathapyudaharanti, 


adhih sima baladhano niksepopanidhistriyah r ajasvam Srotriya- 
dra yai na saxibhogena hiyate (Vas 16.19). 

Jnatayassrotriyah pasanda va rajamasannid hau paravüstusu 
bivasanto ma bhogena hareyuh; upanidhimadhin nidhi 
nik şe pair striyańı stmanai rajasrotriyadravyani ca. (K 
191.1-3). ۱ 5 

tu yadbhuktam grhaksetrapanadikam,‏ 5031111110 لے 

suhrdbandhusakulyasya na tadbhogena hiyate (Brh 7.44). 

Vaivahya $rotriyairbhuktam rajmamatyaistathaiva ca, 

swdirghenapi kalena tesam sidhyati tanna tu, (Brh 7:46). 


Ajadapogandadhanasw — das$avarsabhuktam paraih sannidhau 


bhoktuh; ma $rotriyapravrajitarajanyapurusaih; pa$ubhu- 


mistrinamanatibhogah (G 12.37-9). 
21. N. (Quot) 7.12) 


LEGAL INTERPRETATION OF THE PANCATAN TRA 93 


22. Mn, ۲۰ Vas, N, .کا‎ Sukr, N Quot. Compare L. Sternbach, Juri- 
dical Studies in Ancient Indian Law * 7. Pledge, par. 39—50; BhV 6.9 

23. Mn, Y, Vas, N, K, Sukr, N Quot. 

24. N 

25 GC 

26. Mn, Y, Vàs, N, K, Sukr. 

27. G. Compare N Quot 7.12. 

28. N Quot. 7.12; Compare for females G. 

29. Mn, Y, N, K, Brh, Sukr. - 


30. Brh. 
31. Mn, Y, N, Vas K, Sukr. 
SE NE 


33. Mn, ४, N 
34. Mn, ४, N 


Vas, K, Sukr. 
1, Vas, Bri, Sukr. 


Ooh d . 
36. Brh. 
3 کل‎ 


38. Mn, Y, N, Vas, K and Sukr enumerate sama as objects whlch 
cannot be acquired by usucapio. Medh (ad Mn 8.149 ) adds the follow- 
ing commentary on sima: Sima maryada gramadinam: bah usadharan- 
yaddhi tdtropeksü sambhavati; grhadinam tu prakaraparikhadirupa 
dvi:rihastaparimanarupa dvayoh sadharant ya "myatare bathaicidupa- 
jiryamüná sva!lpatvadbhogasca — baicitbayantamn kálamupeksyetapi; 
tutrapi danadisvatvapagamaAetiuin switbhavayatah;‘atastatputrah pautra 
va gudacihnadina prajitapitastmatvadacchindantyeva. Since sima are 
only boundaries or objects which are in the boundary-line. 

39. Vaprkiipatadaganwi grhasyopavanasya ca, 


Sdmantapratyayat siddhirityevarit manurabravit (PK 3:91, PHP 
83). 

The 81086 as quoted in P.:K. and PHP is almost identical with 
thatof P.3.47 whichis identihed with the Smrtis (Mn 8.262. Katy 
734). 

In PK and PHP the same maxim is repeated in other words in the 
subsequent sloka. It is stated there: 


Grhaksetravivadesu Eupopavanabhumisn, 


samutpanne vivade tu sumantüt prasyayo bhavet (PK 3,92, 
PHP 3.84). 


I did not find these s/okas in the identical wording in any of the 
Smrtis. 
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40. Vapikupatadaganai devalayakujanmanam, 
utsargaparatah Svamyamapi kartui na $ 
41. Compare Brh 7.28. 


: 42. Some of the 
(house. ) 


akyate (PBK 3.93 ). 


texts use instead of ksetra ( land) the word grha 
43. Manusanamayarir nyayo munibhih parikirtitah, 
tiras$cai ea vihainganarn, yavacchisusamasrayah (PBK 3.95) 
PK (3.105-6) and identically PHP 4-5) à ‘ 
A ( ) y (3.94-5) ānd PBK (3.104-). 
Ahinsa parvako dharmo yasmat-sadbh irudahrtah, 
vàkamatkbnnadaisadiisstasmat tanapi raksayet. 
Hinsakbanyapi bhatani ya hiisati sa nirghrgah, 
sa Jali narakai ghoram kiii punaryah $ubhani ca. 
44. Atha guhasvam dadhimukha nama $rgalo dvari phathartum 
arebhe (PHP 218.112). 8 
45. Mad yabila turgam anyai ruddhai bhavisyati PHP 234.3 ). 


46. Yad aho tvadiyagrhrm any aparena mahamakarena saigrhitam 
PHP. 250.20-1). Compare PBK 4:29.12. 


47, 4.256. 

48. Evam avadharya kasmimicit pradese vidaryantah pravistah 
A PHP) 13.20-1). 7 

49, Manusanam syadbhuktirvai dassavarsik?, 

vihanganam tirascam yavadeva samasrayah PK 3.94 7 PHP 
3.86, PBK 3.95). 

50. The rule contained in G that bhitmi cannot be usueapio should 
not be applied in this case because bmi is mentioned only in G and 
-according to all other more recent Smrtis, including Mn, might be 

acquired by usucapio. 


(11) PATANJALIS’ ATTITUDE TOWARDS KATYAYANA 
by 


SRI M. G. GAYDHANI, M.A.—NASIK 


पाणिनि’ऽ भ्रष्टाध्या० isa matchless grammatical work in the field of 
literature of the whole world. By its perfection, accuracy, and 
encyclopaedic nature it stands unique among the aphoristic literature. 
It fulfils all the conditions which an aphoristic work requires. Though 
पाणिनि discussed his subject entirely some rules were left to be taught; 
moreover the grammatical forms current in पाणिनि' time changed at 
the period of क्रात्याग्रन who flourished at least after a couple of centuries. 
These facts gave scope to the latter to compose arfam’s which were 
intended to correct, to modify or supplement the aphorisms’. 5و‎ 
महाभाष्य is a commentary on ۲5و‎ अष्टाध्यायी together with 5 
In his commentary he carries out his two-fold work:—í(1) To 


वार्तिक'$- 5 
To give his own 


defend and refute ۳۲۲۲ as well as कात्यायन (2) 
additions called gfgs. 


It is really interesting and useful to the students of grammar to 
see what पतञ्जल्लि’ऽ attitude was towards पाणिनि and कात्यायन. Yet, here, 
1 have limited my subject and 1 am going to investigate his mode of 
dealing with कात्यायन alone. Further, the detailed study of the whole of 


the महाभाष्य will be too big a work for the small compass of this article. 
Therefore, I have restricted the field to the first four Hrs only. The 
first आहिक discusses general topics such as the aims of learning 
grammar, its definition etc. The second आहिक deals with the 
माहेश्‍्वरसूत्र and the third and the fourth comment on the first ten 
aphorisms of the अष्टाध्यायी 


To begin with, let us examine critically all the artes refuted by 
the commentator. 


(1) The वार्तिककार first raises a problem whether a man gets merit 
only by the knowledge of correct words or only by their correct use, 
and comes to the conclusion „that the knowledge of correct words and 
their correct application both together bring prosperity’. The commen- 
tator does not disprove this view, but suggests that one achieves merit 
only by the knowledge of correct words. He further remarks that the 


96 16TH ALL-INDIA ORIENTAL CONFERENCE 


employment of correct words is necessary in Sacrificial rites only. © 
who uses correct words in sacr; c i ough he uses 
incorrect words in everyday affairs. To Support his view he cites the 
example of sages यवाण and dalu by name. They, instead of Speaking 
यद्वानस्तद्वान:, used to say यवांण॒स्तर्वाण: in the common language, m 
during sacrifices they used correct words and they acquired m erit? 

AS a matter of fact the knowledge of correct Words is the means 
and not the end itself ; SO the application of correct words 15 more 
important than the knowledge itself, € argument of the 
‘commentator is not acceptable. Moreover this view of the commentator 
‘contradicts his own statement. At one place he remarks that though a 
correct word and an incorrect word denote the object equally, the 
Science of grammar makes the rule that only correct words sf 
employed, as the use of correct Words gives rise to prosperity», 

(2) The वा[त्तिककार defines the word व्याकरण as that which denotes 
both word and aphorism. The commentator rightly disproves this 
definition and states that the word व्याकरण denotes only the aphorism, 


(3) The वार्तिककार states that the letter अ in the माहे 


as in the धातु, प्रातिपदिक$ etc. should be understood as fa 
two purposes for it. 


श्वरसुत्र 29 well 
ga and he gives 


(a) ar is faga ۰ x must be homogeneous with zit and so it 
should be faga. 
(b) s being a aa, its long or protracted dorm will be a'ga. To 
avoid this x in the [azaga should be taken as faga’. 
The commentator accepts the first Purpose but rebuts the second 
on the ground that sy cannot become aga long, or संवृत protracted as 


aaa long or protracted sp is not found in the Vedic language or the 


3 
opular language. Only those forms of letters can be made which da 
EU The commentator convincingly sets aside the purpose given by 


the वार्तिककार]. 


4) The वार्तिककार mentions that if constituents of a letter are not 
t ee as separate letters, then the letter x should be read in the ee - 
ps i {द्विहलः : (€) रपाभ्य़ां नो णः 
ing aphorisms. (a) तस्माश्नुडद्विहल्ः (b) anaa: (c) र 
AMATÈ. 


1) The letter x consists of two elements c and a vowel. If 3 
^ 
in^ ew ऋ is not accepted as a separate letter, the root ۷ 
2 à E only one consonant yw. But the aphorism تا لیخ‎ 
«con RES two consonants, so it cannot be applied to the root وچ‎ in 
requ 
forming the perfect form agag: 
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The commentator does not accept x in the letter yz as a separate 
letter and yet he refuses to read ur in the aphorism तप्मान्नइट्विहलः | He 
asks to drop the word fgzg: irom the aphorism Then the difficulty 
arises that the roots such as sz get नू augment and the forms like 
"sizg: would not be formed. The commentator faces this difficulty by 
the ज्ञापन “Az” | If we read the aphorism as तस्मान्नु only, the root 
"n automatically gets the augment नू and the aphorism Hya becomes 
iruitless and it makes the rule that q augment is to be inserted in the 
root अश only, among all the roots which begin with x and so the 
roots like Wz have no ۰ 


(b) The commentator does not accept the suggestion to read the 
vowel ug in the aphorism gaten; 1 He tries to show that کرو‎ has 
already given ऋ in क्रुपोरोलः. He dissolves the aphorism as follows. 
कृप+उ=रः+लः HT is an implied genetive g is the genetive of æ q: is the 
genetive of c and بج‎ is nominative. Thus æ and > both are separately 
mentioned in the aphorism and there is no necessity of adding æ to the 
aphorism!!. 


fc) He also sets aside to read the words ऋकारा in the aphorism 
रपाभ्पां नो णः समानपदे i He presents two ways to show that there is no 
necessity to add ऋषकाराच tothe above aphorism. Inthe first place the 
words gaga and gita are included in the चुन्नादि गण: | The चू भनादिगण 
prohibits aq, This forbidding pre-supposes the existence of qa 
caused by =. Thus the geg is proved. Secondly he splits up the 
next aphorism FFE दवग्रहातू in the two parts ea: 2114 0 
He then repeats the words नो णः from the preceding aphorism रषाभ्यां 
नो णः समानपदे Then the aphorism ऋत: ordains to substitute ay for 
न्‌ preceded by sg, Thus there isno need toadd the above words to 


रषाभ्यां नो ण: समानपदे ۰ 


To speak impartiaily all the three arguments of the commentator 
are farfetched and not convincing to the modern readers. 


(5) The वातिककार again argues that if different components of a 
letter are not taken as separate letiers, the conjunct—consonants 
consisting of double letters (such as q in the word कुकुट) cannot be 
understood as conjunct consonants but single ones !3. 


The commentator rightly rebuts it oa the principle of syllabic 
instants (मात्रा5). An ordinary consonant requires one half syllabic 
instant while conjunct consonants have one syllabic instant, and so they 
cannot be single consonants?!¢. 


98 

16TH ALL-INDIA ORIENTAL CONFERENCE 

(6) The [तितकार shows three did ies i ini 
5 ار‎ NR SY 5 5 hree difficulties in ordaining the letter t 
भाहत्वरसूत्र Tq 1 

(a) As र is taught after it is i 
aug. and च, it is ded i 

Therefore, the x in the exa 1 1 i d s eto 
ae gia “AMP स्वनग्रति is changed to nasaliged ع‎ by 
यरो$नुनासिकेडनुनासिको वा | E 


(5) Similarly the 4 in Faz is doubled by توچ‎ रहाभ्य़ां ۱ 


(८) AS gods mentioned in the AA मत्याहार, XIAN preceding qis 
Substituted by the nasal of र by HATE جج‎ परसवर्ण: | The वातिककार, 
therefore, Suggests to make rules for the prohibitioa of these changes. ९ 


The commentator successfully removes the first and the third 
difficulties as ع‎ has no nasal form at all. Only those letters are subs- 
tituted which do exist. As nasalised x is not found, the substitution 
of nasalised ع‎ is not possible. Thus the first and the third difficulties 
are set 8510816, 


He dismisses the second difficulty as follows. The aphorism 
Bat रहाम्यां g teaches to double optionally a letter of यर्‌ HETEN, if it 
comes after q or ह which are followed by a vowel. Thus T is a cause 
of fga, SO र "itself is not doubled even though itis included in the ac 
प्रत्याहार. He corroborates his ‘view by an example from every-day 
experience. This argument is not satisfactory. Though x causes 


facea ما‎ others, why it itself should not be doubled if it fulfils all the 
ANA ? 4 


conditions in the ap horism, 


(7). The वार्ति&कार asks to read the अयोगवाह5 in the अट प्रत्याहार 
for qz. The commentator accepts this. 
The aime also suggests to read the अयोगवाह5 in the amp for 
भाव and wasis. The वार्तिककार presumes that the root gay : origi- - 
प a ۱ Thi हीय 15 c d to ब by the aphorism 

5 is changed to q by 1 
nally taught as zg. his उपध्मानीय see Soe ना 
کت 2 ا‎ This aphorism requires a letter fr om ऋलू प्रत्याहार. " E 
MET . 5 OË taught there at all. So this aphorism cannot be applied 
سر‎ 


उप 1 ا‎ E 
SN The aras therefore asks to read satmargs in the at 


M 
i sé is included 
ययाहार (उ FAIT 5 included in the अयोगवाहऽ and शर्‌ 15 incl 
ग्रत्ययादार. 
in the झल प्रत्याहार). 
E 
igi i is not 
The commentator argues that the root original monie ne TA 
ww but gz ज as the form sisse cannot be © a کر ہی‎ 
E ۶۲ھ‎ The g in the sas root is changed into q by नपात 
is acc : z T 


भुजन्युव्जी पाण्युपतापयोः | 
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The argument of the commentator is more acceptable. 
The commentator accepts the purpose for पत्व given by the वातिककार. 


The चार्तिककार further suggests to read the अयोगवाह Somewhere 


in the माहेश्वरसत्र for संग्रोगस ज्ञा, उपधास ज्ञा भ्रलॉन्स्यविधि, aaa and 
17۶2 


The commentator accepts the three purposes स योगस ज्ञा, ga wd 
and स्थानिवद्‌ भावप्रतिपेध. He refutes the remaining two purposes namely 
HA [:2٭‎ ]3 and 7 The उपबास ज्ञा is required to substitute q 
for 57 in words like दुःकृतम्‌-दुष्कृतम्‌ زط‎ the 3201011513 327 
adage, ड in the above example can be called penultimate only when 
the विसर्ग is called अल | Therefore it must be mentioned somewhere in 
the چو‎ प्रत्याहार 


The commentator refutes this purpose as follows :-- 


He rejects the word sagen from the above aphorism, and explains 
that the विप्रजनीय preceded by short چ‎ or g is changed into qj Thus 
there is no necessity of उपघास ज्ञा and so this purpose mentioned by the 
۹3۲78551۲ does not ۰ 


The argument ofthe commentator is preferable as the aphorism 
then becomes shorter. 


The वार्मिककार shows the need of the mention of the 7جو‎ 
somewhere in the महेखरसत्र 107 अ्रल्लान्व्यविधि His argument is as 
follows. In the exa mples like gu: atta, विसग is changed to a If विप्तग 
is not xg, the aphorism )تچ‎ cannot be applied. Therefore 
'अयोगवाह$ must be put somewaere in the ग्रल प्रत्याहार 


The commentator successfully refutes it on the  qfgarar-Tatz- 
श्यमानस्यादुशा भर्वान्त । 


(8) The 7 first suggests to employ the सज्ञाधिकारसूत्र before 


वृद्धिरादैच्‌ 10 make it clear that itisa daga. He further argues 
that there arises a doubt which is وچ‎ and which is. a Taq. He him- 


self refutes these points-*. Again he proposes to make some signs to 
ज्ञ. The commentator rightly refutes it 


(9) The वातिककार raises a problem whether gatamgai is a part 
of the aphorism अ्लोन्त्यस्य्र Or it 1S an exception to it. He shows 
difficulties in both the explanations?* 
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Tf the first proposal is accepted then tt 
1e 


to the final lett 20 मद्‌ सिध 
letter only. Then the roots 
Tag [सघ etc. cannot 


-गुण Or gfe, as इ org i 

S 3 ya WE x is not at the 

aphorisms which teach गुण or عد‎ end of those roots, 
د‎ 


qur and वृद्धि are made 


1 have 
वाहि, the word à $0 in all the 
, 5چ‎ must be read, 


If the second proposal, namely 
the rule ST पेन्ट is ; d 
लान्त्यस्य 15 accepte 0 
be 7ھ‎ A E p n: गुण occurs even to the initial 
3 वातिककार therefore suggests to mal AM 
ges ake a rule 


to forbid th H 6 i 
1 ese TUS. He himsel f rebuts the second argu [25 
argument?5, 


The comment 3 

ator refutes b 
: oth the y 
a میں‎ argur He ex z 
phorism इकोगुरवृद्धी differently, According toli thi ع‎ 
that ا‎ E S m is त्र ordai 
Es nt E. इकः is to be read in all the aphoris : 1 SN 
m or gfe, This explanation is convincing. He ito MR n 
explanatio thie 5 : EU S. 116 also gives 1 
اص وت کت‎ contains the splitting of the aphouieme th وت‎ 
t vords in strange ways. That way is farfetched, 1 e dissolu- 
is satisfactory. 2 arfetched, The first way 


10) The वार्सिककार asks to r t ۲ 
E Ee 2 9 T iS word gg in the aphorism 
ان‎ 5 < स योगस ज्ञा should denot ec 
nants collectively?6. 2 enote. شس و‎ 7 a 


۱ The commentator refutes it by dissolving the words gtr? and 
स योगानत indifferent aphorisms in such ways that they denote all 
consonants collectively. Further he corroborates his view —(that Hz 
does not need to be mentioned) by citing the example बृद्धिरादेच just as 
without any specific mention like ways, gfg in gf “denotes 
ait separately, similarly without any specific mention such as सह 


YT, रो, 
onsonants collectively?7. 


the स योगस ज्ञा denotes all the c 


argues that in the case of conjunct consonants 


consisting of more than two consonants, if the स'योगस ज्ञा denotes all 
the consonants collectively then स, of the جج‎ root would not be 
dropped in the form HERT १3 it is not initial as Yequired for elision.*? 
The वार्तिककार further argues that if स योगस ज्ञा denotes 
component elements of the conjunct consonants consisting of more than 
two consonants, again a difficulty arises in fga. The वातिककार himself 


refutes this second argument. 


(11) The 7 


The commentator holds the view that the 5 
meanings and explains all the aphorisms in such w 
arises. 


that i 
इको गुणवृद्धी is an exception to 


only two 


q denotes both the 
ays that no difficulty 


MANGKE 3 
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Out of these eleven cases of reputation, the commentator convin- 
cingly refutes the arfams in eight cases. There are only three cases in 


which the point arises whether पतञ्जलि has justly refuted. These 
three cases are enumerated below. 


(1) The commentator suggests that one attains merits only by 
the knowledge of words. His suggestion is really strange. But it is 
a different point of view and for the present it is nota very important 
problem. 


(2) Hearguesthat रा following र and g preceded by a vowel 
is not doubled as it is the Cause of fea. He illustrates from everyday 
experience. Yet the argument is not satisfactory to the modern readers. 


(3) The commentator has refuted the suggestion to read गवे 
in the aphorisms qemra z(zzs: | TTT: | and रषाभ्यां नो णः समानपदे | 
by means of योगविभाग ज्ञापक the dissolution of words in strange ways 
etc. The employment oi رج رت‎ and others is not convincing. 
They ciearly show that aphorisms m the present condition are lacking 
and so supplements and modifications are necessary. But one cannot 
blame very seriously the commentator for using these methods as 
they were in practice during this time. The वातिक हार himself takes 
resorts to योगविभाग, ज्ञापक, निपातन ९०४९. 


Thus though the योगविभाग and other methods are not satis- 
factory in eyes of modern readers the commentator does not deserve to 
be blamed. Further just as he refutes कात्यायन he accepts many 
चातिक of the latter. Moreover in one case he seems to show favour 
in excess tO कात्यायन | While discussing the definition of the word 
व्याकरण the वार्तिककार criticizes the view that व्याकरण denotes शब्द. He 
puts forth the two difficulties viz. (1) भवे (2) stargaaafear: which 
arise in accepting the view. Now तत्रभवः is a afza termination so 
the वाचिक “भवे” is naturally included in the वार्तिक ्रोक्नादयश्व तद्धिताः’ 
and its separate mention is unnecessary. The commentator cannot 
find any way to remove the fault. He argues that the वार्सिककार first 
wrote the arfam “भवे” He aíterwards came to know that the other 
त्विव terminations must be mentioned 30 he composed the arig- 
maraa तद्धिताः | The aphorism once written is not to be rubbed out33, 
therefore the वातिकळार did not dismiss the first वातिक “भवे” | The 
argument is not satisfactory. Yet it clearly indicates that just 
as the commentator refutes the 5۱1555515 he defends him also. 


The popular belief is that the commentator is not in favour of 
erra. But the critical study of the first four ff 55 does not support 


this view. Out of these eleven cases of refutation, only two are not 
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use they were in practice i 


m. „Moreover just as he refutes some ate 
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QUOTATIONS- 


( 1 ) وی‎ सारवद्विशवतोमुखम्‌ | अस्तोभमनवद्यं च qa सूत्रः 
विदो fag: ॥ 

( 2 ) 37157557۲51 पत्र प्रवर्तते | तं ग्रन्थं वातिकं aga thas ज्ञा 
1334801۱ 

( 3 ) aragi ہر یں‎ वेदशब्देन । ( वातिक ) 


~ 


fq a नियमः ٠ ““यर्वाण 
gz 
a 


( 4 ) यदष्युच्यत आचारे नियम इति याज्ञे क 
ति प्रयो क्रव्ये यर्वाणस्तर्वाण 


8 

^ LIE. ES 
स्तर्वाणो नामर्षयो ٩ यद्वा न 
इतति प्रयुञ्जते याज्ञे पुनः कर्मण नापभाषन्त । ( भाष्य ) 

5 ) 7 समानायामर्थगतौ शब्देन चापशब्देन च :توت زود‎ क्रियते 
शब्देनेवा थों 1 नापशददेनेत्येव क्रियमाण सम्युदयकारि भवतीति | ( भाष्य ) 

( 6 ) लच्यलक्षणे व्याकरणम्‌ | ( वार्तिक ) 

Rise ¢ 2 = E 

( 7 )अकारस्य विद्व॒तो पदेश आकारम्रइणाथः | तस्य 3313312217 

^ ^ = 2 ~ Li £t 
विगतो पदेशः TATA: A ومد‎ च Agaga: | ( वातिक ) 

( 8 ) नैव लोके न च वेढे Aa daat स्तः | कौ | دو‎ ۱ 3 
aaa: | ( भाष्य ) 

( 9) अग्रहणं डेन्नुडृवितिला देशविनासेप्वरकारग्रहणय | (afaa ( 

(10) FE TIT न करिष्यते | सस्मान्नुड्नवतीत्येव यदि न fumus 1 
agaaa प्राप्नोति | auia aed Maad भविष्यति | अश्नोतेरवावर्णोपघस्य 
[۳۳ | ( भाष्य ) 

(GUI) तदकारो$प्यत्र 3ج 1ج‎ pe | جح ہے‎ निर्देशः ATT : ۰ص‎ 
कृपो रो ल gia | - 

(OLD), ग्रा चार्य 858 भवत्युकार।न्नोणस्वसिति यदयं ہو‎ ٤5 
mse gata vegea وه‎ ۰۰۰۰. ‘INET ANT: करिष्यते | 
ے‎ नोणो waa | 111881471١ masa | ( भाष्य ) 

(13) gered संयोगे Fan TR: | ( वातिक ) 

(14) मात्राकालो$त्र meam न च मात्रिकं sdaaatea | अनुदिष्ट सत्कथं 
शक्यं विज्ञातुस्‌ | ( भाष्य ) 

रेकस्य षरोपदे शेडनु नासिकद्वित चनपरसवर्ण प्रतिषेधः | ( वातिक )‏ ) 15( وب 

(16) रेफोष्मणां सवर्णा न aia | ( भाष्य ) 

(17) एनमित्तममौ रहौ द्विवचनस्य ۱ तद्यथा | ब्राह्मणा wisaral माठर 
ङौरणडन्यौ परवेविटटासिति नेदानीं तौ भुक्षाते | ( भाष्य ) < 

( 18 ) 231532151829 ۱ ) वातिक ) शपु ۱ ( वातिक) 


1 2 N 
6TH ALL-INDIA ORIENTAL CONFERENCE 


2 ek 
(21), ( 22 ) (23) संज्ञाधिकार: संज्ञा Ref: 


लिक्नन वा। ( वातिक) | संज्ञासंक्यसंदेहरव | 


( 24) बृद्धिगुणा व लोन्त्यस्थेतत च; 
1 7 3 AEA चेन्मिदि गन्तल धूप थाई Narn 
Raa चेज्जासि सवच तुसा चातु पेव 
( वार्तिक ) 3 3 CAAT णेष्वनन्त्यप्रतिपेधः | 
(25) उंगन्तलवूपधग्रहणमनन्त्यनियमार्थस्‌ | ( वातिक ) 
( 26 ) संयोगसंज्ञायां सरवचनं यवाल्परत्र । ( वात्तिक ) 


` T ->33 MS 2 ^. M t - 

( 27 ) कथ कृत्वेकेकस्य 55311851 प्राप्नोति । प्रत्येकं वाक्यपरिसमाप्तिद 9 f | 
तयथा TEWE AE अवतः ( भाष्य 10 aes ग्रथ AANU प्रत्येकमिति 
चचन प्रत्येक GRIMS भवत इहापि नाथ: सहग्रहणेन ) भाष्य ) 

( 28 ) समुदाये संयोगादिलोपो aed: | ( वार्तिक ) 

( 29 ) gateat: संयोग इति gasan ( वातिक ) 

(30) asa मित्ति चेचोगविभागार्सिद्वम्र | 

वा योगस्तत्कालानां यथाभवेत्‌ ।‏ 5۲( وه 

निपातनात्स्यदादिषु | 

लकारस्य डिल्दःदादेशेपु स्थानिवद्भावात्प्रसद्ठः इति चेद्यासुटो कट्ठिवचना- 
RESA । 

(32) (1) The commentator rejects the विसर्जनीय in the 
aphorism नुम्विसर्जनी यशर्व्यचाथेऽपि 

( ii.) He sets aside the word उपधस्य in the सूत्र इदुदुपधस्य 
-चाप्रस्ययस्य 

( iii ) न धातुलोप आधंघातुके etc. 

ES t c. 

(33 ) न चेदानीमाचार्याः सूत्राणि कृत्वा निवतंयन्ति | 


و4 


(12) THe ULLAGHARAGHAVA- AN UNPUBLISHED SANSKRIT PLAY 
SOMESVARA, A PROTEGE OF THE MINISTER VASTUPALA 
(13TH Century A. D.) oF GUJRAT. 


BY 


by 


Dr. B. J. SANDESARA, M.A., PH.D. 


Somesvara or Some$varadeva, as he prefers to call himself, was the 
hereditary priest of the Caulukya kings of Anahilvad Patan in North 
Gujarat, and was a friend and protege of Vastupala, minister of the 
Vaghela feudatories of the Caulukyas ruling at Dhavalakka or Dholka 
in the modern Ahmedabad District. 

Vastupala was a shrewd politician and a successful general, and came 
from a Jaina family belonging to the Pragvata (Porvad) community 
which is famous in the history of Gujarat forits valour, statesmenship 
and business acumen. But it is noteworthy that Vastupala was also a 
great patron of learning, a promoter of literature and art, a philanthro- 
phist, a man of religious devotion and a great builder of monuments, 
such as temples on Mt. Abu and Mt. Girnar. Moreover, he was a 
Sanskrit poet of distinct merit, and is known to have composed a Sanskrit 
Mahakavya—Naranarayandnanda—and several Stotras or devotional 
hymns. Consequently a large number of poets and scholars had gathered 
around him, who made a remarkable contribution to various branches 
of mediaeval Sanskrit literature. Somegvara was the most noteworthy 
figure in the literary circle patronised by Vastupala. Occupying the 
high position of the Royal priest of the Gujarat sovereign ruling at 
Anahilvad Patan, Somesvara was not merely a protege of Vastupala, 
but also his personal friend, who was always by his side throughout his 


eventful career, as the historical Prabandhas bearing on their life 
inform us. 


Somegvara was a Sanskrit poet of remarkable merit and has 
attempted various forms of Sanskrit literature like Mahakavya, Nataka, 
Stotra Praśasti, Subhasita etc. He wrote two Mahakavyas, the Kirti- 
kaumudi (‘Moonlight of Fame’) deals with the good deeds of Vastupala, 
beginning from his ancestry, and the Surathotsava describes the story 
of a mythical king Suratha, as given in the Devimahatmya in the Mar- 
kandeya Purana. Someávara has composed a play Ullagharaghava, 
dramatizing the Ramayana-story, with which we shall deal in the present 
paper. It is interesting to note that the play was written at the request 
of the poet's son Bhallasarman, as mentioned in the last verse, and was 
acted in the famous Vaisnava temple at Dvaraka on the Prabodhint 
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Ekadasi (eleventh day of the bright ॥ of the month of Kartika).!. 
The reference becomes significant when we know that in mediaeval 
Gujarat a number of Sanskrit plays were performed on festive 


occasions?. 


In Stotra, Someévará comiposed Rama-gataka, a hundred-verse 
hymn, to Rama in the'Sragdhara metre3; In Subhasita, he has to his 
credit the Karnamrtaprapa, an anthology of didactic verses, which is 
unpublished as yet. 


The Abu Pragasti of Somesvara commemorating the building of 
the Jaina temples on Mt. Abu, by Vastupala bears the date کے‎ 
V. S. (1231 A. D.). Metrical portions in two, out of several Girnar 
inscriptions of Vastupala are from the pen of Somesvara. His Vaidya- 
natha Prasasti, commemorating the reparation of the Vaidyanatha 
temple at Dabhoi by king’ Visaladeva, son of Viradhavala, bears the 
date of V. S. 1311 (1255 A: D.), which shows that Somesvara lived ٤ 
least 16 years after the death of Vastupala who died in 1240 A. D. The 
Vaidyanatha Pragasti seems to be his last composition. One - more 
Prasasti was written by Somegvara. That was the Prasasti of the 
Viranáràyana Prasada, built by king Viradhavala at Dholka, as we 
know from the Prabandhakosa of Rajasekharasiri (1349 A. D.)*. It 
contained 108 verses. ‘It can be inferred from the name of the monu- 
ment that it was a temple.of Narayana or Visnu. No remains of this 
temple nor any other building of the times of Vastupala have survived 
at modern Dholka. From his numerous compositions on various subjects 
it appears that Some$vara was a man of liberal outlook... Though he 
was a devout 8 and Sakta and an adept in the Vedas, he wrote 
not only poems and’ plays praising Rama, but also- Prasastis for 
the Jaina temples. 


Now let us come to the Ullagharaghava: The Ullagharaghava 
(Lit. ‘the happy scion of Raghu’) is a s in eight acts dramatizing 
the story of the Ramayana. The only available manuscript (copied 
down in ४. 5. 1537) of this very rare work which has remained almost 
unknown to the students of the Sanskrit drama is preserved, in the 


1. az : Cm v 
m. द्य Sis श्रीद्वारिकालंकारनी लमणेः श्रीकृष्ण देवस्य पुरतः श्रीप्रबो- 
art पर्ब 811511151151 सामाजिकजनानां जनकसुतापति-चरिताभिनयछुदानेन 
sagata संसारकदाधिमात्मानम्‌ | 1-Prologue. 


. 2. Videmy paper Gujarataman Sanskrit Nata : : 

in Itihas? Kedz a eee of eee Nataka (Guj,) published 
3, For a notice of the Ramagataka, “yi 2 ई 

CO سر‎ Lvide my paper in the Journal 


4 .Prabandhakosa (Singhi Series), p. 59. 
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Bombay Government collection o£ manuscripts deposited at the Bhan- 
darkar Institute, Poona (No. 343 of 1884-86), and even in that, eleven 
folios in all (1-5, 18, 39, 40, 71, 73 and 87) are missing. Thus we miss 
the historically very important prologue in this manuscript, but I was 
fortunate enough to get that portion from a copy of the work made by 
the E Mr. T. M. Tripathi o£ Bombay, who had taken down the whole 
ofthe Poona manuscript, but had supplemented the missing section 
from some other manuscript, which 1 was unable to discover irom his 
private collections. The Granthagra of the play is 2100 Slokas, as is 
noted in a later hand on the last folio of the Poona manuscript. 


Looking to the contents of the play-in act I, after the Nandi, Sata- 
nanda, the Purohita of Janaka, refers to the grief of the king that his 
daughter Sita will now be separated from him, that is, the play begins 
after the marriage of Rama and Sita. Dagaratha and his two sons and 
Sita take Janaka’s leave and start for their capital. After a while the 
chamberlain Haridatta informs how, on the way, angry Parasurama 
was pacified by Rama, and Janaka goes to inform the inmates oi the 
harem about this great success of his son-in-law. From a Viskambhaka 
in the beginning of act II containing a dialogue between two servants we 
know that Dasaratha has decided to install Rama as the king and has 
called for his Purohit Vasistha. Then Rama and Sita with the garden- 
keeper move about the pleasure-garden and the pleasure-pond and 
enjoy the beauty of the place. Meanwhile Dasaratha calls Rama and 
bids him to remain ready to take charge of the onerous duties of state- 
affairs. Itisthetime of evening, and the stanzas of the Vaitalikas 
describing the evening twilight are heard from the background. The 
chamberlain informs Dasaratha that Queen Kaikeyi requests him to 
come to her palace. Before going there, the king again tells Rama to 
remain ready for the coronation ceremony. In act III trom the con- 
versation of two maid-servants it is inferred that Kaikeyi has decided 
to obtain the two gifts from the king, which the latter had promised her 
sometime ago and that one was the banishment of Rama and the other 
was the coronation of Bharata in his place. Then Rama drives in 
state to the Palace, witnessing the festivities in the city, but coming to 
the residence of Kaikeyi, he and Sumantra find the old king vainly 
attempting to persuade the queen, so that she may not insist upon her 
demands. The king faints when he sees Rama. At this juncture enter 
Kausalya Sumitra and Sita, and are stunned to know the turn which the 
events have taken. Angry Laksmana enters with drawn bow, asking 
who is bold enough to banish Rama. But Rama pacifies him and bid- 
ding farewell to all retires to the forest, and grief prevails in the whole 
kingdom. 


The whole of act IV is utilized for supplying information regarding 
events that occurred after the banishment of Rama. The act is devoted 


° 5. For some quotation from the prologue of the Ullagharaghava 
supplied by Mr. Tripathi to Mr. C. D. Dalal, first general editor of the 
*"Gaekwad's Oriental Series, vide the Vasant (Guj.) Vol. XIV, p. 191. 


alive. Atthis juncture enters the aerial 
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i vas-Kumudàmgada 
to the aeríal travel and conversation of OE E is dead; Bharata 
and his son Kanakacüda. We know that Da Tal ण ama to 
follows Rama to Citraküta, but there he is 0 e OER 
return to Ayodhya for the protection of the people Pome north 
demon Viradha; and in! He eng قد‎ लि SLE DERHE) 
southern direction. Act V h şk ह OO Revana 
which the audience know from the. soliloquy x कहा त care Std 
wants to take his help in the abduction of Sita an Fo detions 
f Sürpanakhà were cut by Laksmana and also tha 1 18 : 
te due in 2 Janasthana were killed. Then enters Pavan m 
1 ] 1 ta k t , 
cibly carries away Sita. Jatayu, king of he vultures ; cons faias 
help, and fights with Rāvaņa, but he is not success ul, 3 افج‎ 
speech of Ghoraksa, Ravana's attendant, we know that Jat Du 1 i al रे y 
wounded. Rama and Laksmana not finding Sita in the hut, start for her 
search, and know the details of her carrying away from Jatàyu. Jatayu 
advises Rama !o goto the Pampasara in the south, Where he wi 
make friends with Sugriva and other monkey-chiefs, and thus a 
suggestion is made as to how it will become possible for Rama to attack 
Lamka. Act VI begins with the, dialogues ‘of three demons, via. 
Malyavan, Sarana and Suka, from which the audience know that Vali 
was killed by Rama and Hanuman had burnt Lamka; Vibhisana advised 
Ravana to return Sita to Rama, but he was insulted and consequently 
went over to Rama’s camp. Then Amgada comes to Ravana’s court 
for a peace-mission but his mission fails and there follows an inter- 
change of recriminations. The battle-cries of the monkeys are heard 
from the background. Ravana, from the terrace of his palace takes a 
view of Rama’s army, and the chief warriors are pointed out to him by 


uka. In the same way Rama and Vibhisana see Ravana’s army from 
the peak of mountain Suvela. 


Almost the whole of act VII is a Dialogue between Kapatika, who 
was a spy of Lavana, the lord of Mathura and a friend of Ravana, and 
a demon named Vrkamukha. We know that Ravana has been killed, 
Sita has come out pure from the fire and Vibhisana is installed on the 
throne of Lamka. Kapatika says that he would try his best still to 
create difficulties in the way of Ràma, In the end, Vibhisana's voice is 
heard from the background requesting Rama to sit in the Aerial car 
Puspaka for going to Ayodhyà. Act VIII begins with the aerial journey 
of Rama to Ayodhya. Sita asks him about various places coming on 
the way and he satisfies her curiosity. Kapatika takes the guise of a 
young Muni, and hastily goes to Ayodhya where the news of Ravana’s 
death have not reached as yet. There he gives false information that 
Ravana in his aerial car is coming to altack Ayodhya having killed both 
Rama and Laksmana. The army is ordered to remain. ready and 
Kausalya and Sumitra, struck with grief, prepare for burning themselves 

i J t car. Bharata ai 
Vibhisana taking him to be an ally of Ravana me Wessun ake 
5 everything checks him. and the plot of Kapatika is found out 
The concluding portion of the play (folio 87) is missing, but it can bs 
easily surmised that it must have described the re-union ०! the family, 
, 


اة 
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and in the end there must have been a Bharatavakya in the mouth of 
Rama, 

We may mention here that in the beginning of each act, except the 


first, the poet has put one verse in praise o£ Vastupala which speaks of 
his close associations with the patron. 


Thus the Ullagharaghava is a long drawn out play, possibly having 
as its model the Anargharaghava of Murari (before the 9th century 
A, D.), a play in seven acts. There is a series of Rama-dramas ending 
with the word Raghava which seem to have some connection with one 
another. Weare in darkness regarding the Udattaraghava of M ayuraja, 
which is known only by references, and we are not able to say anything 
about its relation with the Anargharaghava of Murari, who may either 
have succeeded him or preceded him. Murari seems to have been 
imitated by Jayadeva (circa 1200 A. D. ) in the Prasannaraghaya?, 
which is also a Rama play in seven acts. Mur&ri's play was very 
popular in Sanskrit literature at a time, and he has been spoken of very 
highly in anthologies, and a large number of commentaries were written 
on his play8. The play was zealously read and studied also in mediaeval 
Gujarat, and Naracandra and his Guru Devaprabha?, both of them 
contemporaries of Vastupala, have composed commentaries on it. A 
third commentary was written hy Jinaharsa in the 15th century!0. And 
it is no wonder if Some$vara was influenced by it. Just as act IV of 
the Ullagharaghava is entirely taken up by the dialogue of two Gandhar- 
vas—Kanakacüda and Kumudarmgada, the later part ۵1 act VI of the 
Anargharaghava is similarly devoted to the talks between Ratnacida 
and Hemamgada, who are also Gandharvas. These Dialogues in both the 
plays serve the same purpose, viz. to inform the audience about the 
events that have already occurred. Dialogues of Malyavan, Suka and 
Sarana are found almost in identical places in act VI in both plays. 
VIII 29-30 of the Ullagharaghava are mere imitation of the VII 97-98 
of the Anargharaghaya, and the whole of the act VIII in the former . 
play seems to have been inspired by act ۷1۲ of the latter, though here 
one may betempted to say that the poet may have alsoseen the 
portions describing Rama’s return to Ayodhya in Canto XII of the 
Raghuvamga and act X ofthe Balaramayana of Rajagekhara (Circa 900 
ID) 


6. Keith, Sanskriit drama, pp. 223 ff. 


7. Ibid, p.226. Unmattaraghava of Bhaskara Kavi of unknown 
date, though a one-act play, seems to have been influenced at least in 
its nomenclature by the plays like the Anargharaghava. 


8. Krisnamachari, Classical Sanskrit literature. pp. 638 f. 


9. Catalogue of the Jaina Bhandar at Patan, p. 301; Jinaratna- 
ko$a, p. 7. 


10. Catalogue of Jaina Bhandar at Patan, intro., p. 52. 
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‘The Ullagharaghava betrays some influence of the Abhijría- 
nasakuntala. The scenes in which Sita goes to Ayodhya and the grief 
of Janaka at the separation from his dear daughter is expressed, are 
reminiscent of similar scenes in the fourth act of the great drama of 
Kalidasa. When Some$vara wrote: 


नवपरिणीता दुहिता गच्छुन्ती पतिगृहाय ۱۱ 


परमार्थवेदिनामपि Ae विरचयत्येव ॥ ((1. 10): 


‘he must have in his mind the following half-verse irom the Sakun- 
“tala, put in Kanva's month — 


3580:8 मम तावदीदशमहो स्नेहादरण्यौंकसः | 


n 


पीड्यन्ते गृहिणः कथं नु तनयाविश्ल्लेषदुःखेन वेः ॥ (IV. 5). 
m And Satananda’s instruction to Sita— 


शुश्रूषा श्‍वशुरे ननान्डपु नतिः AY यांजलिः ( ? aaraa: ? ) 
पत्यौ तत्परता gaa च वचस्तन्मित्रवगे sil i 

साङ्गत्यं कुलबालिकासु विनयः qà तनो تو‎ 

mati मुनिपुद्ञवेस sexi: श्रिये दशितः ॥ (1. 21). 


‘appears to have been ‘based on the famous verse in : a 
۳ 1 based c the Sal 
spoken by Kanva, beginning with the words TAWA 30 Ov 
‘In the second act of the Ullaghara रे پا‎ à; 
Pao ond act of pe l 35 च्य Rama protects Sita from 
1 cted by the fragrance of her mouth an 

ctec d 
eS hima vere TAR Wat भवता (II. 35), whtch is inspired 
by a similar scene in the first act of the Sakantal 


` ` चलापाङ्गां Teo (1.20). 1 and the verse 


an consequently the action an 
een 1 1 ari 
a a hoe pment in Murāri, Rājaśekhara and other later 
Me ع‎ find subordination of action to description ‘and 
pre ren ol mere exercise in nd i 
€rations!!, We find here features also in RM "m 
, 


Mm —— 1. Keith, Op. cit, p. 244, 
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being the child of his age. At some placeshehas made the things 
lengthy, e g: whole of the fourth act is devoted to the long and tedious 
dialogues between two Gandharvas. The second act describes the 
beauties of the garden, and a part of the last act. givesa large number 
Of verses in epic style about several geographical places from 
Lamka to Ayodhya. This was partly due to the fact that the plays for 
their reputation depended largely on being read, not witnessed, however 
important it may have been for the poet to secure the honour of public 
performance. : : 


But the merit of Some$vara's work lies in the fact that though it 
exhibits all these characteristics of the later drama, prose as well as 
verses in it are written in, an elegant and effective style, which has 
always marked his compositions. He has tried to dramatize the 
whole of the Ramayana, but has utilized his long and- unwiedy 
subject-matter in a judicious way, as a result of which his acts generally 
do not degenerate into something like separate plays, as has happened 
in the case of the Balarámayana oi Rajagekhara. In the end, a 
number of lyric verses can be cited as poetic achievements of Some$svara. 
Rama being abashed at his praise for his valour before Para$urama 
expresses exemplary modesty— b : : í 


B a = ~ 
अग्नं जीण HAT यन्मया दैवयोगात्‌ 
यस्संसोढः शिशुरिति रणे वैनतेयेन चाहम्‌ ١ 
A mE आल : 
लोक: प्रीत्या तदपि किल मे पौरुषं भाषमाणो 
वाः, कार्या न खलु महतां سوہ‎ निनिमित्तम्‌ ॥ (TI. 9). 


Jatukarna, a pupil of Vasistha, describes Dagaratha sitting with 
Rama, comparing him with a great Banyan tree— 


राजा राजत्यनेनायं सुतेनान्तिकर्वात्तना | 
प्ररोहणास्मतुल्येन T3 gaa: (71. 44). 


And Dasaratha, deeply aggrieved at the idea of Rama's banishment, 
expresses his agony — 


सातः 158 तपनतात विभो नभस्वान्‌ 
aa हि वित्थ तदं वदत प्रसद्य | 
व्हा दुदेशेयमधुना मम ada य- 


न्मूर्च्छा तु गच्छुति न गच्छुति जीवितव्यम्‌ ॥ (III. 18). 
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Touching tarewell of Rama to Ayodhya and its people — 


भास्वद्गोत्रचरित्रचित्ररुचिरप्रासाद तुभ्यं नम- 

«ai वन्दे सुकृतानुरक़जनतामेध्यासयोध्यां qui i 

आएच्छे पुरवासिनः सविनयं युष्मानिहायुष्मति 

۲۳۲۱6 परते समुद्धरति च स्वस्त्यस्तु गच्छाग्यहम्‌ .। (IIL. 35). 


And a charming description of the moon-rise— 


5518 मन्म धस्य ब्रिथुवनवनितामानमीनावकृष्ट यै 

Aud: केरवाणां प्रियसुहृदसृतस्रोतसां शैलराजञः | 

पान्थसत्रीणामपथ्यं, रथचरणचमूचक्रपालस्य कालः 

शुङ्गारस्यो पकारः किरति रतिमसावोषधीनामधीशः ॥ (IV. 53). 
Rama's dejection when he knew that Sita was carried away— 

Cie: स्पष्ट तरगतमपि प्रेते नाश्रुमिश्रा 

RAT नहि wera عسچوی۔‎ करट: ر‎ ! | 

۷135۳5 प्रचलितुमिदं न कम gere? मे | 

3838381 RTT वरस पश्य स्वमेव || (V. 40). 


siang aka 


IV—ISLAMIC CULTURE SECTION. 


(13) SHAH WALI ALLAH ON PREDESTINATION 


by 


PROF. FAZAL MAHMUD ASIRI, M.A, 


Predestination, an integral part of the faith of a Muslim, has 9330 
débated through the ages, without being decided in favour of anything, 
for or against it. Actually theologians and scholastics were c 313312. 
to take it up against the charges of the sceptics and the noa-belieyers 
and to explain away the apparent contradiction of the “Predestination 
and the punishment for human actions” given in the Scriptures. Pre- 
destination, argued the sceptics, makes punishment for actions 
meaningless, and if it takes place, it would be nothing but sheer injus- 
tice. Nearly all eminent scholars and theologians in Islam including Iba 
Hazm, Razi, and Ghazzali, have tried to give an answer to this charge. 
Shah Wali Allah too has explained this controversial point in his Huj- 
jatullahil Balighah in his own peculiar way. But I mast admit here that 


his answer to this question is as complicated and confusing as that of 
any of his predecessors. 


According to 5179" Wali Allah, ali-thinzs-to ba, their nature 1 
time and mode of 4993374706, were fixed ina regular chain of cause 
and effect long before the process of emanation started. Divine Will is 
actually the planner of all these things and the Will of maia is just 
like ‘a reflection in the mirror’ vis a vis the former. As for the 
punishment and reward, they are nothing but the natural 0100237207 
consequences of the actions. 


“The deeds of men are primarily determined by their individual 
Will. But as for the IV ill itself it is coatrolled from without. A man’s 
state in this respect is similar to oae who intends to throw a stone. He 
does not possessa powerto make the store move without supplying 
force to it. Now the question arises, if the deeds are createl by God 
and also the Wil of maa, then why should mn be punished for them? 


“Reward and punishment, as 2 matter of fact, are nothing but 
application of some divine acts on other acts. At first, God creates one 
state in a man and then He creates another (of pain or comfort) in him 
relevant to the first state. This can be put in another way. At first, 
one state is created in man and then another state follows as an indis- 
pensible and unavoidable outcome. It is just as the raising of tempe- 
rature of water is to make it ready for the process of evapocatioa. 


"oO 


के २ 
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eq isiti not 

D à 11 ishment man's choice and acquisitio n a RE 1 

"In rewa rd and pun N > र 


पी lity. That is Nafs-i-N is 
SE ES ae not supported by it, and God does not punish or 


i t effect the Nafs-i-Natiqa. 
Ww orthe deeds which do no ٤ | ١ 
AUD 2.7 far, it can be easily understood ۳ Choice or 
ikhtiar which has no permanent entity, can stand asa JOHN uae 
ward and punishment, and can create a second 5 . 


334). 
Atanother place Shah Wali Allah discusses the same problem in 
the following words: 


i i iali is decided by the 7 

"Whether anything will materialise or not 5 D 
or m 0 Highest Heaven or in the place lying धान 
Maloi A’la and Tajalli” A’zam (the Sphere between Angels an paving 
Illumination). The means to be adopted for the appearance or other- 


wise of a thing is also fixed there without the possibility of any state 


T i i i t-doing of 
of suspense. The Philosophers who believe that doing or no € 
a thing lies purely in the ikhtiar or will of man, have not realised the 
nature of this Will of the Highest Heaven. 


"Our argument against the belief of the philosophers is that when 
a man intends to take a pan, to his mind lifting oF not-lifting of it is 
equal. But the superior expediency (Maslihat Faqani) has already 
decided what shall actually take place............ 0 


“It 1s possible you may think that such a state suggests ignorance 


of the superior expediency; that is, what has made" appearance 


of the thing necessary? If so, how should itbe a point out of the 
points of Truth? My answer to this is, that there is no such thing as 
ignorance ín this case; but, on the other hand, it suggests cognisance or 
Knowledge as also the fulfilment of the truth, It would be ignorance. 
if it were said that that thing is not necessary. All religions deny this 
ignorance as they express their faith in the providence or Fate. That 
is, it is believed by all that ‘What has befallen you was inevitable, and 
what has not befallen you was impossible." 


“When you {say doing or not-doing of that thing is right itisa 
true knowledge and not ignorance. For instance, if 
doing a thing, you may think itis done out of compulsion as a stone 
when thrown may run on and on. But that is not correct. Or if you 
Say that it is done without any cause or force applied fro 
your observation would again be wrong, That is, if you bel 
man’s wil oily eere out the orders of the su 
personally one does not feel an urge forit, it j T 
position lies between the two-persoval will a | Gon EN 
without, That is to Say, personal will is a 
against its cause and that with the cause alr 


3 
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be avoided. The position and the state of the personal zvill is that it 
gets pleased or displeased by its own state. Otherwise, by itself, it has 
no concern with the higher control. 


“If you believe that doing of a thing or not-doing of it was equal 
for you, you preferred doing it and that will of yours is the real cause 
of it, you will b2 rigat in oae respect, because the religion has mation- 
9 about this will in order to make the commands reasonable." (Vol. 1 
50). 


"According tothe Hadith" says Shah Wali at another place dis- 
cussing different grades of predetermination, a muslim's faith is not 
perfect unless he believes in the power of determining good'and evil by 
Fate". That is, all what has come upon one whether it is good or evil 
is the work of Fate. Providence, in other words, is only fixing of the 
causes for the effects, and once the causes are fixed, there is no possi- 
bility of avoidance of the effects. 5 

The order of fixation of the causes, says, Shah Wali, lies in Rive 
grades: 


1. In eternity God decided to create a universe and giveit an 
appropriate form, with the complement of all necessary 
qualities, aptitudes, and relative attributes, After that 
God, by his perfect knowledge, designed a particular 
shape for every species and assigned ita place in the 
order of things ofthe universe-to-be, (By universe I 
mean entire creation). E 


27 The second grade is of the fixation of values of everything 
about fifty thousand years before the creation of the uni- 
verse. God created the ideal forms and then fixed the 
time of their material appearance. For instance, He 
fixed the time of the appearance of Muhammad and 
everything concerning his life. That is, how Abu Jahal 
will oppose him and how, on account of that Opposition 
he will be condemned, all was determined. A 


3. The third grade is the creation of Adam and the moulds 
of all of his progeny in the world of similitude ( Alam-i- 
Mithal). By assigning light or darkness to each human 
form, God also fixed capacity for virtue and sin in all 


of them. They were given the power of understanding 
their own self and the Divine Existence, d 


4. The fourth grade is measuring and judging by angels of 
children in the womb as the souls lenter their forms. 
The angels come to know by divine illumination of the 
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future actions of the children and they behave with then. 
according to that. 


5. The fifth grade is regulating of the events before they des- 
cend upon the earth, from the Haziratul Qudus. At 
first, an ideal form of each event comes to the world and 
a news concerning it spreads far and wide. Shah Wali 

mV saw himself many times these ideal forms of the events. 


The events created in the higher heaven descend to the earth 
according ما‎ the Record prepared in Eternity and preserved in the pro- 
tected Tablet (Lauh-i-Mahfuz). But, sometimes, events before they 
change from ideal form into a material one, are cancelled. But this 
cancellation of events is restricted to the ordinary events, which have 
no bearing on the system of the universe. The events or the proposed 
causes of the effect by which the life of the universe is maintained 
regular are inevitable. They are not at all cancelled. The prayer of a 
man or a good deed such as giving alms to the poor prevents any evil 
from materialisation. But that too is written in the Great Record that 
such an event will be cancelled for such and such reasons. 


SS, 


(14) Tug ADMINISTRATION OF MUAWIYAIL 
by 


MOHAMMAD 10541. ANSARI, FAZIL (NADWA), M.A., B. TIL. 
(61.16. ) 


Few men in the long and chequered history of Islam have been 50 
grossly misunderstood and misrepresented as Mu'àwiyah b. Hbi-Sufyan, 
the founder of the Umayyad Dynasty. He lived ina time of inflamed 
passions, and so he has been painted either with the pallets of love or 
with the scalpet of hatred. Both these extremes are as unilateral and 
unjust towards the man as towards truth. In this paper my endeavour has 
been to judge Mu'àwiyah as an administrator and assign him his proper 
niche among the muslim administrators. I have intensively and criti- 
cally examined allthe available arabic works on the subject and have, 
so far as possible within the limited space and time at my disposal, done 
my best to throw light on the administration of this great historical 
personage, who displayed unique genius in this particular sphere. He 
divided the country into various provinces, established new officers, or- 
ganised police force, built up cantonments, developed agriculture, carried 
out great irrigation. schemes, sank wells and built dams, gave new life 


to the army, founded Arab thalassocrasy and reformed the public 
treasury. 


Religious Works: 


The orthodoxy has generally depicted Mu'awiyah as a secular ruler 
and he appears to be so when compared to pious Caliphs. Butin the 
light of his services to the religion we may assert that he was religious 
at heat. He purchased at the high cost of 7001 dinars or twenty thou- 
sand? dirhams the sacred shawl of the prophet given to Ka’b b. Zuhair 
in reward for his famous panegyric about the Prophet which was in- 


herited by all the succeeding Caliphs and they used to wear it on the 
occasion of 6 ۰ 


His attitude towards the mothers of the Muslims, the wives of the 
Prophet, was praiseworthy. He always paid them his best respect and 
regard. Beside the intermitent amounts-of five or.ten thousands he 
sometimes presented to ‘Aisha, the famous mother of the Muslims, a 


1. Alusi V. 3, p. 133. 


2. al-Kamil V. 3, p. 105. 
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sum of one lac outright’. 
sum of ten thousand out 0 


Once she gave to Munkadir b.-‘Abdullah a 
f the money received from Syria‘. 


enjoined to put in his eyes and mouth the 
of his hair and a pairing of his nail, which 
him alone, with the most Merciful of the 


As his last request he 
relics of the Prophet—a little 
he had preserved—and leave 
Merciful. 


No separate organisation for the prop ıgation of Islam in hi, reign 
is traceable, nevertheless every opportunity Was availed of and Islam 
made gigantic progress. A large number of Barbars from North Africa 
.adopted Islam and to check their mutiny and frequent apostacy he foun- 
ded the city of Qairawan. A good number of Romans, too, embraced 
Islam. The vesture of the Holy Ka'ba used to be of an ordinary cloth 
in the days of first two Caliphs, “Uthman, the third Caliph, was the first 
to cover it with a costly oné. Mu’awiyah decorated it with embroidered 
cloth and permitted the stripping of the vesture, for before that the new 
one was thrown over the 0066, and appointed servants for its mainten- 
ance. A number of mosques were built during his reign and the old 
ones were repaired. Ziyad expanded the great mosque of Basra and 
“had it constructed anew with bricks and mortars. After the conquest of 
Cyprus a number of mosques were constructed along with the Muslim 
‘colony?, and ‘Uqbha b. Naf’ constructed a grand mosque for Juma’h 
Prayers! At Basra “Abd al-Rahman b. Samurah got a mosque cons- 
tructed in the Kabul Styler. Maslamah b. Mukhallad introduced the 
addition of minarets to the mosques of Egypt!2. ف‎ 


_ Beside this expansion in the mosques, he also did his best to see 
‘that the commands of Allah and the instructions of the Prophet were 
tightly observed, on one occasion heis seen teaching people how to 
perform ablutions!3. = On another occasion he is found differentiating 
between obligatory (Fard) and the optional (Sunnah) and proclaming 
on the pulpit, “1 have heard the Prophet that the fast of ‘Ashurah is not 
obligatory. I keep fast today, every one amongst you may keep it or 
break it as he pleases. When he saw the women decorating themselves 
al-Mustadrak V.34, p. 13. 

„4. al-Tabaqat V. 5, p. 18. 
5.. al-Suyuti p. 135. à 
6, Isti'ab V. I, p. 262. al:Suyuti p. 135. 
7. Ya'kubi V. II, p. 283. 
_ 8, al-Baaduri p. 355. 
۲ 9. Ibid p. 160. , 
7 10. Mu'jam V. 7, p. 193-194. 
۰ 11: al-Baladuri p. 404. 
12. Isabab V. 3, p. 855. 
e Abu Daud Ch. on the Ablution of the Prophet. 
. al-Bukhari Ch. or the Fast of ‘Ashura. 
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with the artificial locks of hair, he ascended to the pulpit with - the 
same in his hand and declared, *I have heard the Prophet saying that the 
Israelites were ruined when their women used this!5.” When Jabalah 
b. Suhaim,saw rope roundhis neck and a child leading him and asked 
what he was doing Mu'awiyah replied “I have heard the Prophet saying, 
“who has a child let him act towards him as a child.” Such was his 
enthusiasm to follow the example and carry out the commands of the 
Prophet. 


Public Reforms: 

Apart from the expansion of the state and the spread of the Islam, 
Mu'awiyah did a lot forthe interest of the public and welfare of the 
people at large. “He continuously interested ‘himself in agricul- 
ture. He paid special attention to the development of the province, 
least favoured by nature, the Hijaz. His example which was copied by 
his relations and most influential contemporaries, brought this region a 
century of prosperity under the Umayyads such as it was never to see 
again. In the land of Mwsina and Mecca and Taif, Mu’awiyah carried 
out great irrigation schemes, wells and built dams". 


Due to these canals there wasa huge increase in the productive 
capacity of the land and the danger of famine was completely removed. 
Mu’awiyah himself was deeply interested in this project; some.of the 
most important and noteworthy canals built under him are ‘Kizamah, 
Azraq, and Shuhada!. Ziyad got reconstructed the Ma'qal!? canal which 
was formerly dug in the reign of "Umar and was damaged20. His son, 
Ubaidullah, the governor of Mesopotamia, constructed a canal through 
the mountainous region of Bukhara?!. Beside the canals, dams were 
built in the valleys to hold back water in the rainy season22, The 
increase in the output due to these canals can be apprehended by the 
fact that in Medina and its suburbs alone one and a half lac “wasaq” of 
dates and one lac “Wasaq’ of wheat was produced. 


Mu'awiyah founded a number of new towns and rehabilitated some 
of the deserted ones. Mar’ash, an old deserted town of Syria, was 
reconstructed and rehabilitated. The famous town of Qairawan?? which 
afterwards became the central place in North Africa, was founded 


15. al-Bukhari Ch. on Adab. 
17. Enc. of Islam V. 3, p. 618. 
18. Sahmudi V. 2, p. 117. 

19. al-Mustawfi p. 289. 

20. Baladuri p. 366. 

21. Tabari V. 7, p. 169. 


22. Sahmudi V. 2, p. 321. 
23. From persian Karawan, whence Eng. caravan, see Hitti p. 191. 


77۳ 


120 16TH ALL-INDIA ORIENTAL CONFERENCE 


i inst Barbar tribes, A 

used it as a base against the 2524. 
9 ed in the year 42 A.H. by Mu awiyah 
he Sea coast of the Jordan i.e. 
nsplanted in the same year or 


by'Uqbah b. Naf’ wi ; 
body of persians were transplan 
from Ba'labak, Hims, and 0ھ‎ to £ 

reand other places;and he tr 1 
رہ‎ before or वना Asawirah (persian Re) و‎ 
Basra and Kufa and certain persians from Ba’labak an ; ae ० 
Antioch?s. In the year 49 or 50 A.H. he also made some 3 X he : utt 
and Sayabijah of al-Basrato settle at Antioch’. He also che e ee 
artisans and carpenters along the sea coast to improve u n ., I u 
more important than this was establishment of new Muslim colonies at 
different places, especially on border regions, which ultimately reduced 
the danger of foreign invasions and the Muslim population rea 
in newly conquered towns. Such new colonies were founded at Antaki- 
yah (Antioch)?8, Phodes? and Arwad30 respectively in 43 A. H., 52 
‘A. H, and 54 A. H. 


‘Umar had fixed a sum of ten dirhams as stipend for the infants 
of the warriors which varied from time to time. Bu'awiyah retained 
it with the amendment that it was given after weaning. 


To ward off the public against wild beasts and venomous reptiles 
has always been considered creditable for a ruler in civilised countries. 
Even in this respect Mu'awiyah does not lag behind and we find him 
taking a wise step against the scorpions which became a source of per- 
manent trouble to the inhabitants of Nasibin.31 


Civil Administration: 


What distinguishes Mu'awiyah from other Umayyad Caliphs is his 
extraordinary administrative capacity and his matchless political 
insight. He was the first Caliph and the founder of the Umayyad state; 
naturally his reign should have been incomplete but even if cursorily 
glanced it comes out as a model of civilised state ; and none of his 
A have achieved so much in the administration of the State as a 
whole. 


_ The credit of his successful administration goes to his intuition 
in choosing the ablest administrators and the best leaders as his iieute- 
nants. He had at his disposal the best services of the most noteworthy 
24. Mu'jam V. 7, p. 191 Hitti p. 213. 

25. ai-Baladuri p 117. 

26. Ibid p. 162. 

27. Ibid pp. 110, 148. 

28. Ibid p. 154. 

29. Ibid p. 244. 

30. Ibid p. 464. 

31. Mu'jam V. 8, p. 293, Baladuri p. 178. 
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administrators and the counsellors of the time—*Amr b. al-As, Mughirah 
b. Shu’bah and Ziyad ७. Abi Sufyan and took their advices in all 
Important matters. They are considered to be amongst the foremost 
sagacious of Arabs32, To the names already mentioned we may add 
those of Dhask b. Qais, Abu-al-Aiwar al-Sulami, Muslim, b. “Ugbah, 
Busr b. Abi Artat and Habib b. Maslamah33. 


. _For the administration of a country it has been the practice to 
divide it into different provinces. Mu’awiyah also followed it and 
retained the distribution effected by ‘Umar ; the new conquests in the East 
were added to Khurasan and those in the West were amalgamated into 
Egypt. Each province had a governor and a number of ‘Amils (Admin- 
istrators) for different districts and towns, While selecting the candi- 
dates, Mu’awiyah gave special attention to their abilities for the posts 
assigned to them. Ziyad, also, was a great expert in the matter and the 
qualifications prescribed by him for various administrative services are 
preserved in the books of history3* and deserve to be followed. 


Police force has always been regarded indispensable to maintain 

internal peace of the country, Mu’awiyah paid special attention to it and 
deputed adequate police force in Masopotamia which had been the scene 
and centre of internal troubles and Kharijite outbursts. Forty thousand 
policemen were deputed in the town of Kufa alone and five hundred of 
them to watch the Mosques35. Sufficient arrangements were made to 
have strict watch over history-sheeters. Mu'awiyah ordered Abu Darda 
to take down the names of mischief-mongers and scoundrels at Dema- 
500536, Ziyad appointed Ja'd b. Qais al-Tamini to keep a vigilent eye 
over the riotous and seditious people37. The result of such measures Was 
all round peace and safety prevailing everywhere. No body could dare 
to pick from the way a lost thing; women passed nights alone with their 
doors wide open. Ziyad used to say that even if a piece of rope was 
lost between kufa and Khurasan he would certainly know the offender, 
One night he heard the bells ringing in a house and he was told that the 
people were watching the house. He asked them not to do so and added 
that he himself w ould be resposible for their loss, if any38, 

Mu’awiyah was first to use the post (Barid) for the speedy 
iransmission of the news and of ever changing affairs. Philologically 


- “Barid” means twelve miles and as the distance they could manage 


between two post stages was so many miles so they named the system ` 
32. al-Suyuti p. 138. 

33. Encyclo paedia of Islam V. 3, p. 618. 

34. Ya'Kubi V. 2, p. 280. 

35. Tabari V. 7, pp. 77-89. 

36. al-Adab al-Mufrad section on Zann. p. 188. 

37. Tabari V.7, p. 78. 

38. Ibid. pp. 77-79. 
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he arrived speedily. 
Another invention of Mu'awiyah's in administration was the *des- 
noth 


1 i of the seal ( Diwan al-Khatam). * Abdullah 
pushing شی‎ appointed to itand was entrusted with the seal 


bearing the inscription. 


(Every deed has its meed) OF ۰ 


but with Allah )4. This office was considered 


one of the most important offices and had a ات‎ Daa adition AR 
middle of the ‘Abbasid. dynasty—then it was abo کے‎ ion 
was that there could be an office. with ‘Civil’ servants 1n it when an 
official memorandum came from the Caliph with an instruction, the 
memorandum was brought to the office, a true copy of it was made, it 
was then pierced by 2 thread and sealed with wax a> is done nowadays 
with legal documents. . It was finally stamped with the seal of the 
officer in-charge of this office3. The reason of Mu'awiyah's instituting- 
this office was that he commanded one lac dirhams to be given to a-man 
and he opened the document and made ittwolacs. When the account was 
taken to Mu'awiyah he disowned that and. said, “I only credited him 
with one lac" Then he made him refund it and created the regis- 
try of the seal from that day, so that memoranda should be despatched 
under seal, no one knowing their content, and no one being able to alter 
014 : : : 


(There is no power 


Mu’awiyah took keen interest in reforming the finances. “He used 
the business experience of the Sarjunids to organise the financial admi- 
nistration. This fiscal reform gave him the resources required to main- 
tain his armies, carry out desirable public works and pay the subsidies 
necessary to secure the success of his planss. “He began by revising 
and reducing the enormous pensions granted by preceding govern- 
uum without regard to the services rendered to the state. Down to 

is time the central treasury of the Caliphate had been supplied by inter- 


39. al-Fakhri p. 148. ` TIER 
a: ODOT Ta ; nu 
4l. al-Tanbih p. 262. E - 

: — s 
43. al-Fakhri p. 149. as 

44. al-Fakhari p. 149, 


45. Ibid p. 149, al-Suynti p. 136. 
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Mu'awiyah, endeavoured to settle the amount to be paid by each pro- 
vince and to regularise its collectioa. Under him the treasury ceased 
to bea relief fund which the conquerors claimed to use as they pleased. 
He turned it into the treasury of State intended to cover general expenses 
to secure the representation and the defence of the empiret6," 


The Muslim coinage, also, owes its origin to the creative genius of 
Muiawiyah. Down to his reign the Muslims had no special coinage of 
their own and chiefly used Byzantine and Persian money, either impor- 
ted or Struck by themselves. Oi the request of Ziyad he struck first 
black dirhams which proved defective. He also struck dinars on which 
was inscribed the effigy of a man girded with a swords. 


The reign of Mu'awiyah is also remarkable for justice, impartia- 
lity and indiscrimination. A number of responsible and important posts 
were assigned to non-muslims. The Caliph's physician, Ibu Uthal, was 
a christian whom he afterwards made financial administrator of the 
province of Hims—an unprecedented appointment for a christian in the 
Muslim annals#. Sarjun Ibn Mansur59, another christian, was the 
private secretary to the Caliph. The Umayyad poet laureate, al-Akhtal, 
belonged to the Taghlib, christian Arabs of al-Hirahs2. 


. Not only were non-Muslims given posts in the state but their reli- 
gious and civil rights were also respected. A mosque was constructed 
near the cathedral of St. Johnin the Caliphate of ‘Umar. Mu’awiyah 
intended to expand the mosque which would include the church. When 
the christians expressed their unwillingness to the proposal he dropped 
the idea completely33. ‘Uqbah b. Nafri', the governor of Egypt was in 
need of a plot for his personal requirements. His servant asked him to 


“occupy some tract uncultivated but he rejected the proposal and remarked 


that it was a condition of the agreement between the clients (Dhimmies) 
that no piece of land would be taken out of their possessions?, 


An efficient judicature forms an inseparable part of a well-organised 


state. Beside appointing Qazis at different places to decide local cases, 


46. Encyclopaedia of Islam V. 3, p. 618. 
47. Encyclopaedia of Islam V. 3, p. 621. 
48. Encyclopaedia Britanica V. 5, p. 33. 
49. Kitab al-Nuqud p. 32-33. 

50. Ya'kubi V. 2, p. 265. Hitti p. 196. 
52. Tabari V. 2, p. 283. 

53. Hitti p. 196. 

54. Baladuri p. 331. 
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Mu’awiyah himself. provided.an opportunity for high and low, without 
any discrimination, to approach him personally every day, in the mosque 
with his grievances and seek their redress. It hasvalready been, mention- 
ed that it formed the part of his daily routine. But it was no the case 
with the Caliph only, his governors too followed suit. ; Ziyad, generally 
depicted as unjust and tyrannical, was also very particular to maintain 
iustice. Because of the heavy work and responsibility of the governor- 
ship of the two provinces of Kufa and Basra he seldom had an oppor- 

coming in contact with the people at large; so he ordered his 


tunity of ff 3 Spite 
bo tae and his personal staff to present before him public grie- 


vance.°> 


Military Organisation: 


For the maintenance of peace at home and the continuance of con- 
‘quest abroad and defence against any threat from without, Military 
‘force is the most important factor. Umayyads had enjoyed the privilege 
‘of commanding the armies for generations. The first Umayyad Caliph 
‘displayed his ingenuity in the successful organisation of land and naval 
forces. He recruited the soldiers, then formed them into a regular army; 
wonderful troops always ready to play their double part, the Jihad. 
abroad, and the maintenance of peace and the unity of empire at 
home». 


. - His great work was the creation of the Syrian army of troops. 
blindly devoted to their sovereign. It formed the great military reserve 
“of the: empire for his successors, and inexhaustible nursery of soldiers 
‘and leaders. He was able to keep in training by annual invasions of 
Byzantine territories, Razzias on a large scale rather than campaigns. 
with a definite plan of conquest. By thus keeping the enemy engaged. 
at home, he managed to defend his own frontiers very efficaciously57. 


If after his ascension to the Caliphate, he rarely left Demascus— 


henceforth the official capital—to lead his armies in person, he neverthe- 


less was still the ‘real Organiser of victory. He looked to the comfort 
and the equipment of the troops, doubled their pay and saw that they: 
‘were paid with a regularity hitherto unknown. His rival, 'Ali said that 
on the call of Mu’awiyah the Syrian army “would take the field with- 
out demanding pay, not two or three times a year only, wherever it 
pleased its leader to take them58, Ji 


For the first time in the annals of Isla: awi ivi t 
army into two—Safiyah لاد‎ A यी. SE, du ed E 
different countries. The Shatiyah or the winter army, was to fight in 

55. Maqrizi V. 1, p. 208. 

56. Ya'Kubi V. 2, pp. 279, 280. 

57. Encyclopaedia of Islam V, 3. 

58. Ibid p. 618. 
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the winter season and in cold regions. The Safiyah or the summer 
army, was to wage war in hot countries, He, also, introduced the use 
of catapult on a large scale. In the seige of Kabul the rampart was 
stoned and broken by the catapults59. j 


He constructed military fortresses and cantonments at all impor- 
tant and strategic centres, He especially fortified Syria which was in 
constant threat of Byzantine incursions and reconstructed there the 
ruined Roman fortress named Jabalah60; 


A fort was erected for Jabalah outside the old Greek one whichwas 
inhabited by monks and others devoted to religious exercises. Antartus 
(Tertose) was a fortified town which was captured by “Ubaidah and. 
was evacuated by its holders. Mu'awiyah built Antartos and fortified 
it giving the fief to the holders of the fort. The same thing he did with 
Maraqiyah and Bulunyahs!. A new fortress at Rhodes was built which 
remained a military centre for seven years. A fortress named Qasr 
Khal was built in Madina. The cantonments were built at Cyprus and 
Arwad and the cities of Qairawan and Mara'sh were founded chiefly 


for military purposes6*. 


Arab thalasocracy also dates from the glorious reign of Mu'awiyah. 

He organised the Arab navy while his lieutenants utilised it for the 
conquests of Cyprus and Rhodes and on two occasions his son Yazid, 
besieged Constantinople. He was so fond of maritime adventures that 
he succeeded at last in obtaining the permission of ‘Uthman and invaded 
Cyprus with 500 battleships. On resuming the Caliphate he did his 
best to improve the navy which in a few days surpassed the Byzantine 
navy. He installed shipyards to manufacture battleships on all impor- 
tant coast65—towns; the first of its kind was built in Egypt in 54 A.H66. 
other shipyards were at Urdun and ’Akkahs7, 


In the days of ’Uthman the navy and the land forces were under 
one supreme command. But the improvement he made in the navy 
necessitated a separate command for it and Mu’awiyah was the first to 
introduce the office of the admiralas the supreme commander of the 
naval forces. 'Abdullah b. Qais al-Harithi was one of the admirals 


59. Encyclopaedia of Islam V. 3, p. 618. 

60. al-Kamil V. 3, p. 174. 

61. al-Baladuri p. 140. 

62. Ibid p. 140, 

63 Ibid p. 344 

64. Ibid p.160, 6 and 7. Ibid p. 124. 
~: ‘65.- Hush al-Muhazrah V. 2, p. 199. 

66. al-Baladuri p. 144. A s 

67. Usudulghabah V. I, p. 297. 
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- His great work was the creation of the Syrian army of troops. 
‘blindly devoted to their sovereign. It formed the great military reserve: 
‘of the: empire for his successors, and inexhaustible nursery of soldiers 
‘and leaders. He was able to keep in training by annual invasions of 
Byzantine territories, | Razzias on a large scale rather than campaigns. 
with a definite plan of conquest. By thus keeping the enemy engaged. 
at home, he managed to defend his own frontiers very efficaciously57. 


Jf after his ascension to the Caliphate, he rarely left Demascus— 


‘henceforth the official capital—to lead his armies in person, he neverthe- 


less was still the ‘real Organiser of victory.’ He looked to the comfort 
and the equipment of the troops, doubled their pay and saw that they 
were paid with a regularity hitherto unknown. His rival, 'Ali said that 
on the call of Mu’awiyah the Syrian army ’would take the field with- 


out demanding pay, not two or three ti it 
E í imesa y t 
pleased its leader to take them58, e त M 


1 For the first e inthe annals of Islam, Mu'awiyah divided the 
py into tyo ار‎ ami) Shatiyah—to the seasons and climates of 
ountries. The Shatiyah or the winter army, wasto fight im 


55. Maqrizi V. 1, p. 208. 
56. Ya'Kubi V. 2, pp. 279, 280, 


57. Encyclopaedia of Islam V. 3. 
58. Ibid p. 618. 


—— 


THE ADMINISTRATION OF MU'AWIYAH 125 


the winter season and in cold regions. The Safiyah or the summer 
army, was to wage War in hot countries, He, also, introduced the use 
of catapult on a large scale. In the seige of Kabul the rampart was 
stoned and broken by the catapults59. ; 


He constructed military fortresses and cantonments at all impor- 
tant and strategic centres. He especially fortified Syria which was in 
constant threat of Byzantine incursions and reconstructed there the 
ruined Roman fortress 222160 


A fort was erected for Jabalah outside the old Greek one whichwas 
inhabited by monks and others devoted to religious exercises. Antartus 
(Tertose) was a fortified town which was captured by “Ubaidah and. 
was evacuated by its holders. Mu'awiyah built Antartos and fortified 
it giving the fief to the holders of the fort. The same thing he did with 
Maraqiyah and Bulunyahs!. A new fortress at Rhodes was built which. 
remained a military centre for seven ४९81562. A fortress named Qasr 
Khal was built in 112012263. The cantonments were built at Cyprus and 
Arwad and the cities of Qairawan and Mara'sh were founded chiefly 
for military purposes. 


Arab thalasocracy also dates from the glorious reign of Mu'awiyah. 
He organised the Arab navy while his lieutenants utilised it for the 
conquests of Cyprus and Rhodes and on two occasions his son Yazid, 
besieged Constantinople. He was so fond of maritime adventures that 
he succeeded at last in obtaining the permission of ‘Uthman and invaded 
Cyprus with 500 battleships. On resuming the Caliphate he did his 
best to improve the navy which in a few days surpassed the Byzantine: 
navy. He installed shipyards to manufacture battleships on all impor- 
tant coast65—towns; the first of its kind was built in Egypt in 54 A.H66. 
other shipyards were at Urdun and 'Akkah$7. 


In the days of 'Uthman the navy and the land forces were under 
one supreme command. But the improvement he made in the navy 
necessitated a separate command for it and Mu’awiyah was the first to 
introduce the office of the admiral as the supreme commander of the 
naval forces. 'Abdullah b. Qais al-Harithi was one of the admirals 


59. Encyclopaedia of Islam V. 3, p. 618. 
60. al-Kamil V. 3, p. 174. 

61. al-Baladuri p. 140. 

62. Ibid p. 140, 

63 Ibid p. 344 

64. Ibid p. 160, 6 and 7. Ibid p. 124. 
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He was not only the first but also t type of Arab‏ .69و 

King; and not only the father of a dynasty but the second founder of 
the Caliphate after ‘Ummar’®. To his Umyyad successors he bequeathed: 

a precedence of clemency, energy, astuteness and statesmensliip. He 
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: 15) A PAPER on “SHAYKH 'InAQI'S STAY IN INDIA" 
Im J 
by 
Dr. Yoc DHYAN AHUJA, M.A. PH.D., 


It is believed that Shaykh Fakhru ‘d-Din Iraqi left Iran in the 
company of Qalandars and came down to India. Finally he was at 
Multan in the monastery of Shaykhu' 1 Islàm Shaykh Bahau’d Din 
Zakariyya. The Shaykh recognised lraqi's qualities and conferred upon 
him his special khirga!. and specified a cell for his chilla, or the 
quadragesimal secluded devotion?, 


Closing his door upon the visitors, ‘Iraqi spent ten days? of solitary 
retirement in the cell. On the eleventh day he fell into a trance, and in 
that state he composed? the following ghazals which, with eyes full of 
tears, he was heard singing in loud tones: 


seb OSs‏ کاندر جام ७००४‏ زچشم مست حو بان وام کردند 


Now Shaykh Bahà-u'd-Din Zakariyya was a follower of Shaykh- 
u' sh-Shuyükh Shihab-u' d-Din Suhrawardi and, according to the insti- 
tutes laid down by him, it was incumbent upon the disciples to keep 


1. (i) T. H. L. Fol 180b; (ii) T. F. N. p.405; (it) K.G. L. 
. 691. 
FD (i) D. A. O. p.10; (ii) M. A. 5., p.32; (ii) N. J. N., 9. 392. 
(iv) M. 5. B., p. 46; (v) T. H. L., Fol. 130b; (vi) H. R. K. Fol. 
1872: (vii) L. N. B., Fol. 5922/1188. 


3. (i) N. J. N., p.392 gives يكدو ماه‎ a month or two for sas% ap- 
parently a misprint. (ii) T. H. رما‎ Fol. 180b, says ‘in the first chilla’ 
in place of ten days. The following give ten days:—(iii) D. A. O., 
p.10; (iv) M: A. S., p.32; (v) M. S. 8., 9. 46 (vi) H. R. K., Fol. 
187a; (vii) L. N. B., Fol. 5922/1188. 


4. (1) TS B., p.216, says that on a certain night when Shaykh 
Baha-ud-Din Zakariyya happened to pass by the door of ۰1۳2925 closet, 


‘he heard that ‘Iraqi was humming the tune of this poem This account 


is more or less followed by:—(ii) M. S. K , p. 121; (iii) T. F.N. p. 405 ;. 
(iv) M: S. L., under ‘Iraqi (v) Q. A. L. Fol. 126. 1 

5. The full ghazal is given in the following:—(i) K. S. L., Fol. 
33b; (ii) G. M. K., Fol. 129b-130a; (iii) D.R. J. Fol. 45a-b; (iv) Di 
R. B., Fol. 44b-45a; (v) L. B. C., p.125-126. xi : 


1 


. Fol. 592/1189 says that on "receip 
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m :tati and not to 
strictly occupied in sacred recitations and divine या ee 
indulge in diversions. When some 5 5 


t kh. The 
this poem they disapproved of itand protested® to He Skay E 
Shaykh, however, is said to have silenced them with the r 1 

you these things are forbidden but not for him. 


लिन d- 7‏ جات Lh‏ کرت कद Sr!‏ وٹ وا 

A few days elapsed when, on a certain day, Shaykh ۳ eins 

while passing through the market place heard that som ME ical 

were singing these verses of ‘Iraqi to the DS ور‎ the 

Fells and instruments, Going ahead, when he passed by the 81 A 

tavern, he heard (he same song being sung there too. or n = 
Shaykh Baha-u’d-Din Zakariyya, he explained the who 5 51 0 
him; leaving it to the discretion of the Shaykh to look into the m ; 


“Would you repeat what you have heard” ? said the Shaykh?. 


“J heard up to this verse,” replied ‘Imadu’ d-Din? and he read out 
the last line of ‘Iraqi’s poem :— 


چو خوك ०70)‏ راز خویشتن ,ناش عراقى را چرا ہدنام كرد ند 


“He has attained his goal!” exclaimed the Shaykh on hearing the 
closing verse. 


He stood up and personally went forth to the door of 5 
closet. 


6. (i) M. A. S. p. 32; (ii) D. A. O. p. 10; (iii) L N. B., Fol. ` 
592b/1189. 2 P i S ) 


7. As given in D. A. O., p. 10 and (ii) M. A. S., p. 32. The fol- 
lowing works simply Kn ‘one of the companions':—(iii) N. J. N., 
PE) L. N. B., Fol. 5922/1188 (v) M.S. B., p.46; (vi) H. R. K., 

ol. 1 


1.. According to D. A. O., p.10 and M. A. 5., p.32-33. The follow- 


ing works tell of the performance in the tavern bu nti 1 
र رت‎ tdo not mention the 


PR N. J. N., p.393; (iv) M.S.B,p46; (v) H. R. K, Fol. 


2. According to D. A. O., 2.10 and M, A. S., p.33; (iii) L. N.-B 


and proceeded to the cell of Irag? tof the report, the Shaykh got up 


T ८ ee 
verse and remarked,” You have क ظا کا کت‎ 


3. (i) D. A. 0.0. 10; (ii) M. A. S., p. 33, 
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“Why, these prayers in the tavern, ‘Iraqi! Now come out." said 
the Shaykh to him* 


‘Iraqi came out and placing his head on the feet» of Sbaykh Za- 
kariyya, he began sobbing$ till the Shaykh, with his own pious hands, 
lifted him up from the dust. 1t is said that thence-forth he did not 
allow ‘Iraqi to remain in retirement". Shaykh ‘Iraqi is stated to have 
composed the following ghazal at that occasion’ 


در كدري خرابات کسی ,| که نیاز است 


هشیاری و مستیش همه عیری نماز است 


The Shaykh forthwith took the cloak off his august person and 
clothed! ‘Iraqî in it. It was on the same night?, or immediately after, 
that the Shaykh performed the marriage of his daughter, the ‘very 
Rabi‘a’ in point of virtue and modesty3, with ‘Iraqi and from this 
daughter of Shaykh Zakariyya, ‘Iraqi got a son who was named Kabir- 
u'd-Din*. 

4 (i) 10. A. O5 p. H1; Gi) MA رت‎ 7 7 
592b/1189 

50) ATO (ii) M. A. S, p.33; (11) N. J- N 3935 
(iv) M. S. B., p. 46; (v) . K., Fol 1870-27081 
592b/1189 


6. (i) D. A. O, p. ll and (ii) M. A. S., p. 33 

7. (1) D.A.O.,p.It Gi) M. A-S. 033) 1020 
(iv) H. R. K., Fo. 187a (v) L. N. B.. Fol. 592b/1189 

T. S. B., p.216, states that ‘Iraqi ina period of four years, com- 
pleted the course of fourteen chillas. It is followed by M. S. L. 

8. (i) D. A. O: p.11 and (ii) M. A. S.,p. 33. 

The full poem is given in the following :— 

S. L., Fol. 2.832: (ii) G. M. K., Fol. 124b; (iii) K. N. K. 

and K. N. L., p. 80; (v) K. I. L, p.74; (vi) D. R. J.;, Fol. 82a. (vii) 
D. R. B., Fol. 72a 

1. (i) D. A. O, p.11; (ii) M. A. S, p. 33; (iii) N. T. N., p. 393; 
(iv) M. S. B., p. 46; (v) L Fol. 592b/1189. 

2. According to:—(i) D. A. O., p. 11 and (ii) M. A. S., p. 33 


‘Later on’ is the version of the following:—(iii) N.J.N 
393; (iv) H. R. K., Fol. 187a; (v) Q. A. L., Fol. 126. (vi) L. N. B 
Fol. 592b/1189; (vii) R. W. S. under 


3: DE ND 405: 
4. Q.A. L., Fol. 126, gives the name as Kabir ud Din Ismaril. 


x4 
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of Shaykh Fakhru'd-Din ‘Iraqi seems to ha 

riters with that of Salar-i-‘ Iraqi. As E 
hor of the Qasr-i-'Arifans, some of the 3 
torians and biographers of mystics, while writing about Shah Sharaf of 
Panipat, have expressed the “erroneous beliet that he was the son of 
Shaykh Fakhru'd-Din ‘Iraqi, the Sufi, whereas his father's name, 


actually, was Salar Fakhru’d-Din ‘Iraqi, the Qalandar. 


In India, the name 
been confused by some W 
cussed at length by the aut 


Salar Fakhru'd-Din «Iraqî came from the suburb 
= and was one of the followers of Shah Mohammad Kirma 5 
“Shah Nimat-wllah Wali of Kirman. Bibi Hafiz peu 
the sister of Shah-i-Kirmani, was the wife of Salar Fakhru’d-Dj , 
dragi. She gave birth to two scns, Shah Nizàmu'd-Din “ragi amd 
Shah Sharaf Panipati. Salar ‘Iraqi came to India and ultimate] 
settled down at Panipat. ll was here that Shah Sharaf was born an y 
here too, later on, Salar ‘Iraqi and his wife were buried after thei 

Sharaf, according to Qasr-i-‘Arifan, iod 


death. The birth of Shah 
place in 602 A. H., that is, four years before the birth of Shaykh F 
place Din “Iraqi, the 991 (in A. H. 6061.) ıaykh Fakh- 


Briefly speaking, 


an ancestor 0 


Our 5811 poet, Shaykh Fakhru'd-Din ‘Iraqi spent a considerabl 
od of hislife in India. Prof. E.G. Browne? truly rent 
15 


long peri 
that there is little or no reference to ‘Iraqis personal adventures i 
his verses. Butitis otherwise about the part of his life in India. 


Comparatively speaking Tragis biographers have gi 

aking, iven Uu 
about the rest of his life but as regards his stay at Mul tan 3 "mo 
go beyond a few brief allusions. Some of 'Iraqi's verses on ie 3 RE 
hand, throw light on some of the events connected with his stay 7 E. 


Evidently, throughout his sta 3 

7 i y, yat Multan Shaykh “Iragi wa 

pied 0 his endeavours at spiritual SUP کھت‎ 8 

टापा Shaykh Bahà-'ud-Din Zakariyya pue SE‏ د 

wi 0) AE aka fourteen quadrag esiti 
asts | of four years’ sta i Thi 

080+٣00 Red by the statement of re Ari r n 

relire to a cell. ur ال‎ Zakakiyyà commanded drag to 
3 and ıt was 05 

chilla that, as already described, dn a TANAH i नी doy ० 


9 یہن متا ANAN 1 32 bes‏ 
(ळण‏ باده كاندر جام 5:0४‏ زجشم مست OS‏ رام کر 
C १‏ _ 


5. QUA IG एख, 125. 


il, (1) OA te ii 
à » Fol. 129. (ii) C. I. H., Vol. II, Column 1069 
2. L. B. C., Vol. TII, p. 124. 


~© 


T. S. BS "21 1 
P: 216, This has been followed by M. S. L. under عراقی‎ 
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Shaykh Zakariyya seems to have admired and encouraged the 
young Sufi in every way. In the mystic path ‘Iraqi made great 
progress. The spiritual training he received under the affectionate 
patronage of Shaykh Zakariyyà was the guiding star of ‘Irāqřs life. 
Jamali, in his Siyar-u’l- “Arifin goes to the extent of remarking that 
although it was while 'Irági wasa disciple of Shaykh Sadru'd-Din at 
Iconium, that he wrote the Lama-at, but, as a matter of fact, it was 
just a ‘drop from the cloud of Shaykh Zakariyya’s bounties.’ 


We are told that his attainments in the domain of spiritualism were 
beyond description?, and that he had attracted a fairly large number 
of devoted followers in India?. 


Needless to say that all this he acquired at the feet of the great 
saint, Shaykh Bahà-u'd-Din Zakariyay. It was here that the founda- 
tions of his later spiritual career were laid. ‘Iraqi, like a true and 
sincere disciple, is never tired of singing the praises of his teacher. 
In his verses he has given expression to the supreme sense of his great 
love for and faith in the learned saint. They arethe true and sponta- 
neous homage of a devoted disciple. 


In a qasida, describing his own state of mind and the praises of 
his teacher, he speaks:— 


روشناى #< دل چو مصنا oa‏ روی دلدار در أن آئینه پید| بینند 


v 


هر lio‏ تے که dis‏ بشری در يا بد دات او زان همه إوصاف sa) ye‏ 
خوش دلان از رحس gya)‏ بوشتے دارند ذ» Sp‏ که دگر طائفة [oy‏ بینند 


Here are some lines from one of his famous panegyrics. They are 
so full of genuine emotions. 
(9) کار خود چو زلف خوبان درهم و برهم‎ (e می بیاور ساتیا تا خویشتی راکم‎ 
e) دست در نتراک صاحب همت أعظم‎ L لقدس بر 595 سث رک‎ le» بای چون‎ 
شیم ربانی بها "= والدین آنکه ما & برخاک‌درش چون*دسیان هردمزنهم‎ 
4. R.W.S., under letter ع‎ 
ll; Sy 1D ونا[‎ BOL ۶ 
2. (i) T. S. B., p. 215; (ii) M. S. L., under ‘Iraqi; (iii) T. F. N., 
p.405. 
3. T.S. 67 
4. K.S. L., Fol. 20, contains a part of this qasida. 
The qasida is given in the following:—(ii) D. R. B., Fol. 23b-25a 
(ii) K. N. K., p. 17-19; (iv) K. N. L, p. 17-19; (v) K. I. L., 16-18. 
5. (i) K. S. L., Fol. 20a-20b: (ii) D. R. B., Fol. 25a-25b; (iii) 


‘G. M. K., Fol. 144a; (iv) K. N. K., p.19-20; (v) K. N. L., p.19-20: 
(vi) K. I. L., p.18-19. 
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i i logy in the same straj 
I tinues his earnest eu 15 
he continu 

At another place 


E 5 a led ‘Iraq it h 
A iyya’s time drew near he called li to his 
ES ٩۱ When Shaykh ا‎ a Bus to his charge! appointed him ag 
: Jenn Ro UN Sdone the Shaykh breathed his last in the year 
his successor”. ر‎ 


666 ۰ھ‎ ER. | 
T h of his godfather was a heavy blow 2 ragi. How 
E: 0 felt can well be imagined from the pathetic Verses in 
deeply shocke ge sad loss. He pours out the sorrows of his grief- 
pi a long elegy of about eighty verses. Some opening 
en of the first stanza run as follows? :— 


کارم از دست‌رنت و دست از کار 55 )१7‏ ماند و دل ے يار 


he pédo‏ نه og‏ درد مندم چرا S‏ نالم زار 
خاک بر ترق سر PS be‏ چون نشويم بخون دل رخسار 


Y i rse of his stay at Multan ‘Traqi’s 1 circle of intimacy 
Ei 3ء22‎ ar to his spiritual guide, ہت‎ Baha- 
wd-Din Zakariyya. The particulars of his relations with a few other 
persons also are preserved in his verses. His friendship with Shaykh 
*Imad-u'd-Din, one of the companions of Shaykh Baha-u’d-Din Zakar- 
iyya is manifest in one of his poems which seems to have been written. 
by ‘Iraqi to congratulate the latter on his recovery from a sickness, 
The poem begings as follows*:— 


راحت uie‏ من عماد الدین جوذي |مروز بهترک هستی 


» گنی محنتى چو دی امروز یا نہ از دستا VS) 45 e‏ 


152 6 DESEE QU ESL ra I 6. (i) D. R. P., Fol. 22b-23b; (ii) K.S. L., Fol. 19a-b, the last 
= . lines are dropped; (iii) and (iv) K.N. K. and K. N. L., p. 16-17,. 
both give the title wrongly as زکریا ملتانی‎ NP مدے شيخ‎ in place 
Of SL زکریا‎ २७२ (४४ (०० (v) K. I. L., p.15-16, also repeats the 
mistake in the-above (iii) and (iv). 


1. (i) D. A:O, p. 11; (ii) M. A, S, p. 33. 


2 NIN, p. 393; (ii) H. R. K., Fol. 1872; (iii) D. A. O. 
iy 5 33: (vi) Q. A. L.. Fol 
S - B. C., Vol. III, p. 5 
MT COS رن‎ C B-A. p.32 


3. The qasida is given in the following :— 
i) K Fol. 205-23۰ (ii) D. R. B, F iii 
و‎ EAR . R. B., Fol, 94b-96b; (iii) K. 
۳ 110) ا‎ N-L,p.54t958 (v) KT. L, p 50to 54 


D HDT jan, 31, 7 p. 29: 


s ; 
हः 3 
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There is along qasida in praise of Shaykh Sadr-u'd-Din, the 
eldest son of Shayhh Baha-u’d-Din Zakariyya. In the poem, ‘Iraqi 
refers to three verses which had been sent to him by Shakh Sadr-u'd- 
Din. It begins with the line! :— s 


دل ترا دوست تر زما oe‏ جان زبهر تو درميان ०२‏ 


For long long years ‘Iraqi had Veen away from his homeland. He 
was about 17 (about the year 623 A. H.) that he had leít Hamadan. 
He stayed on in India until after the death of his spiritual guide Shaykh 
Bahà-u'd-Din Zakariyya in the year 666 A.H. He spent practically 
43 years in foreign lands. ‘Iraqi talks of thirty six years of separation 
in one of his poems which he wrote in response toa letter written to 
him by his brother? Shamsu'd-Din from Kümjan. ‘Iraqi says? :— 


شکر گنتم كه دس إزمدت سی و شش سال یادش 3l‏ یاد cs‏ سے سرو سامان e|‏ 


Except for the company of his spiritual guide, Shaykh Zakariyya, 
the stay of “Iragi in India does not seem to have been a very happy 
part of his life. His verses reminiscent of this period of his life 
express the ardent yearning of a home-sick heart. A poem describing 
his state of mind begins with the verse:— 


منم بعشق سر از عرش برتر EIS Boy‏ بای سرذه SB‏ درأوردة 


and speaks of his divine experiences at length but in the end the poem 
is concluded with the verses: 


زمرغزار ol oie sols sof che‏ رياض zl» us‏ آورد" 


sigs‏ طوطی طبعم طبرزد إنشاند sli gs‏ سخنء همچو شكر أوردة 


1. The qasida is given in the following :— 

(i) K. N. K., 9. 21-32; (ii) K.N. L., p. 21-23; (ii) K TT, 
p. 20-21; (iv) K.S. L., Fol. 23b-24b; (v) G. M. K., Fol. 131a-131b; 
(vi) D. R. B., Fol. 26b-27b. 

2. K.S. رما‎ Fol. 25b, gives the title of the poem as asd] کتاب‎ copa. فى‎ 

3. (i) D.R. B., Fol. 29a; (ii) K. S. L., Fol. 26a; (iii) K. iu K. 
and (iv) K. N. L., both at p.25, give sf for امد‎ .; GAYA TH 
p. 23, follows the reading of (iii) and (iv). 

4. The qasida is given in the following :— 

(i) K. S. L., Fol. 26b-27a; (ii) G. M. K., Fol. 153b-154a; (iii) D. 
R. B., Fol. 30a-30b; (iv) K. N. K., p 26-27; (v) K. N.L. p. 26-27; 
(vi) K. I. L., p. 24-25. 
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Fancied or real, the poet sets down his conversation with a friend. 
He ends his poem as under! :— 
اقم قح می‎ 3 
ام زعراق‎ olds] oig این‌همه طاما و ))0 و تلبيس است مرا نه بس که‎ (2) 


Ina qasida written in praise of al-Wa'iz Hamid u'd Dih Ahmed 
whom he addresses as his 'sincere friend’ he thus expresses his longing 
to see his native place, Kümjàn?:— 

می ७४‏ خاطرم بپا us‏ زم که کند یک slij‏ کمجان )| 
دد إميدوار می باشد تابه sw‏ جمال اخران را 

There is another poem beginning with the verse? :— 

که برد از من دل برجانان خبرء با که رد ز نسیم سر کویش epi‏ 


In this poem the poet expresses his earnest desire to see one Karim- 
ud-Din and asks him to undertake a journey to Multan. 


*ráqrs reply to his brother Shams-u'd-Din, referred to above, 
expresses his home-sickness in words full of feeling. The verses dis- 
play his joy at the sight of his brother's letter after sucha long separa- 
iion, and also reveal what painful memories it brought to ‘Iraqi’s mind 


1. (i) 
P. 31 B ( 1۷ ) 


2. A. (i) K.S. L, Fol 24b-25a; (ii) D. R. B, Fol. 27b-28b 
(ii) ES N. K, p. 23-24; (iv) K. N. L, 9. 23-24; (v) K. I. To 
p. 21-23. 3 


.S.L, Fol. 28a; (ii) K.N.K, p.31; (iii) K. N. L 
I. L., p. 29. en ۳ ee aes 


B. (vi) G. M. K., Fol. 122b-123a, gives rers i thos 
in reference to Hamid-u'd-DIn or Kümjie — و‎ sort those 


3. (i) K. S. L, Fol26b; (ii 3 Md 
without Cue. 9۳۵9۲ E BS OF 7 gives it 


(ii) पड مكنا‎ f 25 and (v) K. N. L., p.25, give its title as 
WANES ولةنى مد شین‎ and insert his name in place of ०२०२५. 


K. I. L. i 
E AD , follows the reading of K, N.K. and K. N. L., at 
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and how impatient he grew to see his home-land4:— 


أخر ایی بخت من از خواب در آید سحرے 1 
روزت ST‏ نظرم بر رخ جانان al‏ 
quu‏ صحبت تاد مگر روزت چند 2 
ایی هه سنگ محن برسر من زان آدد 
بلبل kab uy‏ شب ym‏ ذعرك زنم 
بو که بو 2 بمشامم of QU‏ 
که 39०‏ که همی با وطن od‏ لیکن 


: تا خوداز درگه poi‏ جه ol ७५४‏ 


a‏ که باز 2010( چه عجب 
که نہ هر خار و خسي لايق بستان آید 


‘Iraqi! occupied a very warm corner in the heart of Shaykh 
Zakariyya who looked to all his comforts?. Shaykh Zakariyya appears 
to have encouraged his disciple in all respects. He used to enjoy the 
spiritual relishtof ‘Iraqi’s verses?. 


‘Iraqi’s nomination as his successor by Shaykh Zakariyya was an 
eye-sore* to the other disciples of the Shaykh. Now that 2915 


4. The poem is given in:— 


(i) K. S. L., Fol. 250-262: (ii) D. R. B., Fol. 280-29, gives the 
poem without its tile. (ii) K. N. K.,p. 24-25, and (iv) K. N. L. 
p. 24-25 asalso (v) K. I. L., p. 23-24, give the poem without title, 


1. There is a story given in S. D. J., Fol. 16a, and (ii) T. F. N. 
p.406. The latter says:— 


وگویند ell‏ عرافي در 5i‏ ایام $& در خدمت شیخ RN‏ زكريا بسرمی بود 
و زوجه اش كه AS‏ شيخ بود فوت شد و شیخ خواسث كه دختر دیگر که كهتر از و بود 
ely] dua,‏ عراتي در آورد بنابرآن به پسر بزرگ خود شيم صدرالدین عارف 
مشورت )33 او S a‏ (وزى elz‏ عرافی رابرساباط خانقاه ديدم 6S‏ [یستاد؟ و 
P‏ برد شته [yh A‏ ميكرد جنير نس پیوند را نشايد- s‏ 


(iii) Q. A. L., Fol. 126, simply remarks that Sadr-ud-Din inter- 
vened and the marriage did not take place. 


2. T. S. B. p- 216: 
3. (i) T. F. N., p. 405; (ii) T. S. B., p. 216. 
4. (i) N.J. N, p. 393: (ii) L. N. B., Fol. 5925/1189. 
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benefactor had passed away, it was high time for them to give vent to 
their avarice? against ‘Jraqi. They carried their complaintsó to the 
ruler of the town saying that ‘Iraqi did not act UP to the doctrines of 
ہر‎ Shaykh Zakariyya, that his time was mostly occupied with poetry? and 
that he always kept with the fair-faceds. They remarked that he was, 
therefore, not a fit person to continue as a successor in the seat of the 


Shaykh?. 


In this way people attempted to poison the ears of the authorities 
against Shaykh ‘Iraqi and thus made the rest of his stay miserable at 
Multan. Times grew hard with him. Some biographers will have us 
believe that the Sultan had already had some malice towards ‘Iraqi and 
his 7 And now he tried to express his malice inaction. He is 
said to have sent for Iraqi and his party. 


ragi came to know of the trouble that was brewing up. His 
patron had expired. His fellow disciples had turned against him. 
There was nothing now to keep him in India, except, of course, his son 
Kabir-u.d-Din, whom probably he bade ‘farewell with a heavy heart in 
the following verses! :— $ 


933 عزیز ES ow) 8j‏ بادات Jos‏ در همه Uie‏ نصیر 
بيذير بیادگر xl‏ نسضةٌ می مي كن ذظرے در و وك باز بکیر 
४४०‏ إست درک باتوباشى ol? dala} ROR‏ كرد جنين بد تقدير 


However, ‘Iraqi said good-bye to the 

1 9 al place where he h 

long period of his youth, Even before the Sultan’s gira. 
carried out and his men could reach ‘Traqi, he had, along with ۳ 
His friends, left Multan 0۵ along with some et 


5. G) N.J. N, p.393; (ii) H. R. K., Fol 1 i 
1 6 , P- ; ۔‎ R. K., Fol. 187a; T 
p.121; (iv) K.G. L, p. 701: (v) L. N. B, Fol. 40200 کت‎ 5 


A. O., p. 11. 


6. (i) Q. A. L., Fol. 1265 (GD E Soy R 7 28 
S., p. 5 (secretly). SD. Kg शी Mag ت۳٦‎ 


7 (i) N. J. N, 0.39; (ii) D. A. وریہ‎ 11: (ili) M. S. K. 


p. 121; (iv) M. A. Foi. 
pe i ya S., p. 34; (v) L. N. B., Foi. 592b/1 189; (vi) K. G. 


8. (i) N.J. N, p.393; (ii) Q. A. L, F 

d Ny p, 393; .A.L., Fol. 126; (iii 

m (i) E N. 5. mE 5920/1189: (v) M. A. on ا‎ S 
| AS CO, 0 also says yl; ii 1 : 
قلندر صاحب جمالی‎ heh. SEA TRE بی‎ sm 


9. (i) ۰ ji (8 
má اسراو‎ N. p. 393; (ii) M. S. مک‎ p. 121; (iii) L.N.B., 


۱ n © x A. S, p. 34; (ii) D. A. O., p. 11 
1 d ते E N تج‎ 1 
) K.N. K, p.31; (ii) K.N. L., p. 31; (iii) K. I. L., p. 29. 
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Descriptive Catalogue of the Arabic, Persian and Urdu 
Manuscripts in the Library of the University of Bombay, 
by Shaykh ‘Abdu’l Qadir. 


Catalogue of Persian Manuscripts in the Library of the 
India Office: by the late Hermann Ethe, M.A., P.H.D., 
Revised and completed by Edward Edwards: 1937. 


Catalogue of the Persian and Arabic Manuscripts in the 
Oriental Public Library, Bankipore. 


A. Catalogue of the Arabic, Persian and Hindustani Manus- 


cripts of the Libraries of the Kings of Oudh by A. Sprenger, 
Vol. I, Calcutta, 1854. 


Deebacheh, in the Song of Lovers, Ushshaq Nameh’ or the 

Dah Fasl of 'Iràqi edited and translated by Dr. A. J. 
Arberry, published by the Oxford University Press, for 
the Islamic Research Association, Bombay. 


Diwan-i-'Iraqi, Manuscript No. 523, Royal Asiatic Society, 
of Bengal, Calcutta, dated 1153 A. H. 


Diwan-i-‘Iraqi, Manuscript No. 522, Royal Asiatic Society, 
of Bengal, Calcutta; copied by Jaswant Rai, in 1076 A. H. 


Ghazliyat-i-‘Iraqi in Manuscript No. 189, Mixed Contents, 
a collection of the poems of eight Persian Poets, Kapurthala 


State Library, Foll. 178a-242b. Dated 849 A.H., 1445 
A.D. : 


Haft Iglim by Amin Ahmed Razi, Manuscript Kapurthala 
State Library, written in 1002 A. H., 1594 A. D. 


Khazinat-u’l-Asfiya’ by Ghulam Sarwar, prinetd at the Hit 
Press, Lahore. Beginning of Composition in 1230, comp- 
letion in 1281. 


Kitab-i-Tawarikh wl Auliya’ (Urdu), Vol. II, by Saiyid 
Imàm-u'd-Din, printed at Bombay. : 


Kulliyat-i-‘Iraqi, printed at Lahore, published by Shaykh 
Ilahi Bakhsh Mohd. Jalal-u'd-Din. 


Kulliyat-i-‘Iraqi, printed at the Nawalkishore Press, Kanpur 
in 1909 A. D. 


Kulliyat-i-Iraqi, printed at the Nawalkishore Press, Luck- 
now, in A. D. 1891, A. H. 1309. 
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کا‎ S. L. Kulliyat-i-lraqh Shairani Collection, 


Manuscript Prof. 
t haff of the VIII 


Panjab University, Lahore, written in firs 


Century A. H. 
: . Literary History of Persia Vol. III, the Tartar Dominion, 
wm by Prof. Edward G. Browne, Cambridge University Press, 
1928. 
TL, ING i, Latifi-Ashrafi by Nizam Haji Gharib Yamani, in 60 
> Chapters (Latifas), Manuscript, Royal Asiatic Society of 
Bengal, Calcutta. Transcribed im the middle of the XII 
century A. H 

M. A. S. Maykhaneh by Mulla Abd-un-Nabi Fakhr-u'z-Zamani 
Qazwini, edited by Principal Mohd. Shafi published by 

Messers Attar Chand Kapur & Sons, Lahore, 1926. ١ 


Mir’at-ul-Khayal by Shir Khan Lodhi, printed in Bombay. 


«Ushshaq, by Sultan Husayn ibn Sultan Mansür 


M. S.K. Majalis-ul- 
awalkishore Press, Kanpur, 1897. 


ibn Bāyqarā, N 
Makhzan-ul-Gbara'ib by Sandelvi, Manuscript, Panjab Uni- 
versity Library, Lahore. ; 


N. J. N. Nafahat-u’l-Uns by Jami, composed in the year 883 A. H. 
printed at the Nawalkishore Press, Kanpur, 1874 A. D. 


Q. A. L. Qasr i ‘Arifan by Ahmed ‘Ali, the ist Chapter composed in 

E 1176. Copied in 1291 by Hafiz Mohd. Jamal-u'd-Din. First 

copy from the original writing of the author: Manuscript, 
Panjab University, Library, Lahore. 

Riyad wsh Shu‘ara by ‘Ali Qulî Khan Waleh Daghistani, 
Manuscript, Shairani Collections, Panjab University Libra- 
ry, Lahore. DES 
S Ds Io Siyar-u'l-Arifin by Dervish Jamali: Manuscript, Panjab 

University Library, Lahore. à 
T. F. N. Tarikh-i-Firishteh by Mohd. Qasim Fiaishteh, published by 

the Nawalkishore Press, 1281 A. H., 1865 A. D. 


T. H.L. Tazkira-i-Husayni by Mir Husayn Dost Sambhali, : Manus- 
cript, Panjab University Library, Lahore. 


T. S B. Tazkir: at-u’sh-Shu‘ar ab y Daulat Shah Sama r “edi ] 
qand 1, dited b y 

Prof. E. G. Browne. Composed in 892 4 7 
i i : A. H. ( A. D 1 8 ) ۰ 


V—ARaBIC AND PERSIAN SECTION. 
(16) PERSIAN TRANSLATIONS OF Yoga-Vasishta AND Gita. 
by 


DR. BIKRAMA JIT HASRAT, M.A., PH.D. 


Of the vast amount of Indo-Persian literature produced 
during the Muhammadan rule in India, the translation of Sanskrit 
works on Indian sciences and religions received an unprecedented 
official patronage during Akbar's reign!. The spirit of enquiry initiated 
by Akbarled to the gradual evolution of Indo-Muslim thought in the 
next few centuries. The interest of Muslim scholars in Indian litera- 
ture, however, was semi-academic, semi-philosophical, but it created a 
comparative outlook, which brought about slowly and imperceptibly a 
process of new cultural synthesis. 


The Yoga-Vasishta isa very rare and valuable didactical work in 
Sanskrit on Hindu Gnosticism. According to V. Mitra?, in Sanskrit it 
is the earliest work on Yoga or speculative and abstruse philosophy 
delivered by the venerable sage Vasishta to his royal pupil Rama. It 
embodies the loci communes or common-place relating to the sciences 
of ontology—the knowledge of sat, real entity; the asaf, the unreal 
non-entity, the principles of psychology or doctrines of passions and 
feelings upon other cognitious, volitious and other faculties of mind 
and the tenets of ethics and practical morality all dereived from Platonic 
dialogues between the sages and tending to the main enquiry concerning 
the true felicity, final beatitude or summum bonum of all true phi- 
losophy. 


The Yoga philosophy had already been made accessible to the 
Muhammadan world, when in the beginning of the eleventh century, 


1. Fora detailed account of the translations of Sanskrit works 
into Persian during Akbar’s reign, their origin and history, vide the 
A'in-i-Akbari, pp. 104 ff.; the Journal Asiatique, 1895, Tome VII and 
the present writer's: Muslims and Indian Sciences in the V .sua-Bharati 
Quarterly, Santiniketan, Vol. 1X, 2, 1943, pp. 148-158 and Vol. XII, 
4, 1947, pp. 298-314. 


2. Yoga-Vasishta Maharamayana of Valmiki (Preface), Calcutta, 
1891. 


3. Indian Literature, p. 239. 
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Alberüni translated into Arabic Patanjali’s and Kapila's treatises on 
the Yoga and theistic philosophy-the Yoga-Sutra and the Sankhya-Sutra. 
Mhe copies of the above translations are very rare and according to 
Weber’, the contents of these works do not harmonize with the 
originals*. 


Many Persian translations of the Yoga-Vasishta made at different 
times are still extant. One is by Pandit Anandan (called Bandhan by 
Ethe)* which has also been noticed in the Bodleian Catalogue. 
(No. 1328) and also by Rieus. A translation was made by the order of 
Akbar in the year A.D. 1598. This manuscript has been noticed by 
Dr. Ethe?. Another translation is probably that of Sufi Sharif Qutbjahani 
entitled Tuhfa'i Majlis or Atwar dar hall-i-Asrar based on the 
Yogavasishthasaras (Weber: Berlin Catalogue, p. 186), divided into 
ten chapters each called a Tur. Both Rieu and W. Pertsch have noticed 
at length this manuscript’. 


But by far the most original translation of the Yoga-Vasishta is 
that made at the instance of Dara Shiküh and under his personal super- 
vision in the year A. H.1066 (A. D. 1656). The copies of this work 
are not rare in India. In Europe copies of this translation are pre- 
served in the Bodleian Library?, the India Office!? and the Bibliotheca 
Sprengeriana!!, Pandit Sheo Narain gives a detailed account of this 
translation in the Journal of the Panjab Historical Society (Vol. II, I, 
pp. 31-32). The work was lithographed at Lucknow in 1887 but copies 
of this edition are now very rare. 


Dara Shiküh's translations from Sanskrit include that of the 
Upanishads, entitled the Sirr-i-Akbar!? (wr. 1067 A. H.), the Bhagwat- 


4. For detaits of Alberuni's translations, vide Sachau's Alberzn Ps 


India (London), 1914, p. 246, and V. Mitra's preface, Yoga-Vasishta 
etc. (Calcutta). 


NS dd Catalogue of Persian MSS. in India Office, Vol, I 


6. Vide Catalogue of Persian MSS. in British 


D 


p. 619. Museum, Voll, 
7. Ibid supra. 
8. Vide Rieu: Vol. in Ca 

p. 1022, दा ieu: Vol. IIT, p. 10340, No. x and Berlin atalogue, 


9. Ethe and Schaus Catalogue, No. 1328. 
10. Cat. of Persian MSS. in India Office, 1971, | 
11. Dr. Fober's Catalogue, No. 16661. 


12. The entire work has been edit 
details vide my article entitled: Site tis E Writer. For 
Vol. XV, No. 1, 1949 where a full summary of contents ES (Letters). 
en. 
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Giia (wr. between 1065-67 A. H.) and a translation of the Yoga- 
Vasishta made at his instance. His other works on Hinduism are the 
Majma'-ul-Bahrain, a comparative study of Hinduism and Islam, the 
Mukalama? or Seven Dialogues on comparative mythology with a 
Hindu saint named Lal Das. The Risalai Haq Numa though a treatise 
on Süfic practices, shows distinct signs of the influence of Indian Yoga 
philosophy. Dara Shiküh claim: that he had read a Persian translation 
of the Yoga-Vasishta by one Shaikh Sufi (probably Süfi Sharif 
Qutbjahani, supra.) prior to A. H. 1066, when he ordered a retransla- 
tion of the work. Some of the physical exercises detailed in the Risala 
e.g ihe habs-i-dam, the Gwurd-burd, the astral healing, the centres of 
mediation in the heart and brain, bear a close resemblence to Hindu 
Tantric meditations. The sali&'s journey through the four worlds of 
Nasut, Jabarut Malakut and Lahut, for instance, is compared by him 
to the Indian Avasthatman or the four world of Jagrat, Swapna, 
Sasupat? and Turiya. The Majma'-ul-Bahrain, written in 1066 A. H. 
prior to the translation of the Upanishads, shows clearly that by that 
time Dara Shiküh had acquired considerable knowledge of Yogic and 
Vedantic philosophy, together with Sanskrit technical vacabulary of 
Indian mythology and cosmology etc., which would enable him to make 
a comparative study of the same with their equivalents from Islamic 
thought. 


The translation, as in the original Sanskrit, is divided into the 
following six Prakarnas: 


1. Qf» Sle (Vairagya-prakarnam) Vanities of Life. 

2. up Ame (Mumukshuvyavohara-prakarnam) Renunciation. 
3. أتبت پرکرں‎ (Utpatti-prakarnam) Creation. 

4, #ركرن‎ ee] (Sthiti-prakarnam) Preservation. 

5. yp al (Upasama-prakarnam) Dissolution. 


6.  نرکرپ نربان‎ (Niravna-prakarnam) Beatitude. 


The Preface, gives an account of the circumstances which led to 
the translation of the Yoga-Vasishta into Persian. The translator 
writes: *Gratitude, adoration and submission are offered to the One, 
the Sun of whose glory shines in every atom of the cosmos and where 
grandeur is manifested in the Universe, although, He is hidden from all 


13. For details, vide the present writer's article: Mukalama Baba 
Lal wa Dara Shikuh in the Visva-Bharati Quarterly, Santiniketan, 
Vol. IX, April 1944, pp. 326-339. 
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eye and is behind the Veil; boundless benedictions in all sincerity and 
faith free from error, omission or sanciimoniousness to that choicest 
product of His creation, to the personification of all that is best i.e. 
Muhammad, the Prophet, and the same to ‘Ali, the object of his love.’ 


“Let it be known to the noble soul that the scholars, who before this 

translated the Yoga-Vasishta into Persian and omitted some ofthe 
Sanskrit terms, have not been able to convey the subtilities and full 
sense of the text, It was for this reason that in one of the months of 
the year A. H. 1066 (A. D. 1656). the crown of the kings, the refuge 
of the world, the descendent of the glorious kings, God's best creature, 
the initiate in divine mysteries, the embodiment of what is grand and 
noble, the God-knowing king, Dara Shiküh, son of Shah Jahan ordered 
as follows; ‘Since the translations of this sacred book which are ex- 
tant, have not proved of much use tothe seekers of truth, it is my 
desire that retranslation should be undertaken in conference with 
learned men oi allsects who are conversant with the text. My chief 
reason for this noble command is that although I had profited by 
perusing a translation of it ascribed to Shaikh Süfil4, yet once two saintly 
persons appeared in my dream; one was tall. whose hair was grey, the 
other short and without any hair. The former was Vasisht and the 
latter Ram Chandra, and as I had read the translation already alluded 
to, I was naturally attracted towards them and paid my respects. 
Vasisht was very kind to me and patted me on the back and addressing 
Ram Chandra told him that I was brother to him because both he and 
1 were seekers after the Truth. He asked Ram Chandra to embrace 
me which he did in exuberance of love. Thereupon Vasisht gave some 
sweets to Ram Chandra which I took and ate, After this vision a 
desire to cause a retranslation of the book intensified me." 


THE PERSIAN translation of the Bhag 
was made by Dara Shiküh, probably with the help’ of some pandits 
between tlie years A. H. 1065—67. It is described asan attempt to 
present “the highest and the best tenets of Hinduism in the most attrac- 
tive garb.” Although a number of other versions of the' same work 
exist in India, I have not come across any good manuscript of Dara 
Shiküh's translation, with the'exception of one (that, too, of AE 
character) in the private collection of Syed Ramadan "Ali Shah Gard Ea 
of Multan. Other Persian versions of this most important 16100 
Scripture, “the Song of the Most High'—comprising the disco in 
between Sri Krishna on Divine matter, which was interpolated urses 
episode in the sixth Parva of the Mahabharata are as follows: se ESO 


watgita,in 18 adhyayas 


Gita Sunbodhani, translated from the 5 i 
2 > ansk 3 
Sunbodhani, date not knownis ; a versified eun CoE ies 
“Ti WS ENSE IU A ac NN बी سس‎ ——— ) 
14. This translation, as its title: گ ‌شت‎ Bon 
indicates is not complete. Vide Ethe, Vol. I, No. 1972 ^ شوه بسح‎ 


15. (Catalogue of Persian MSS. in the Bodleian Library, 1391 ) 
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Akbar’s poet-laureate Faidi; another Persian translation from Sanskrit 
ascribed by Ethe!6 and Rieu! to Abul Fadl; another version entitled as 
the Mir’at-ul-Haq@ig with comparative comments in Islamic terminology 
on its philosophical import by ‘Abdur Rahman Chishti in 1065 A. ۶ 
Three other Persian translations are mentioned: one by Ethe by an 
anonymous author, the other by J. Aumer in the Munich Catalogue 
( p. 140) ; and one is said to be in Library of King's College, Cambridge. 


According to Ethe (Catalogue of Persian MSS. in the India 
Office, No. 1949), a copy of Dara Shiküh's translation is wrongly 
ascribed to Abul Fadl, as it indicated by a note on fol. 13 of the manus- 
cript copy. In view of this categorical statement, itis essential that 
differentiation may clearly be made between the two translations of 
Abul Fadl and Dara Shiküh. Apart from an abridged version of the 
Gita, included in the Razmnüma, a Persian translation of the Maha- 
bharta made by four scholars at the instance of Akbarl9, wherein the 
whole discourse between Sri Krishna and Arjuna is condensed into a few 
pages, it does not seem likely that Abu’l Fadl also made a translation of 
the Gita in 18 adhyayas ina separate form. Abu’l Fadl himself does 
not mention it among the translations made for Akbar, nor does 
Badaiini include it among the various Sanskrit works which were trans- 
lated during the period?! 


16. Catalogue, Vol. I No. 1950. k 

17. Catalogue, Vol. I, 7676; Add 6607; Vol. IIT p. 1034b. 

18, ۰ Ethe:- Op. Cit. 

19. For details vide. Dr. Bikrama Jit Hasrat: Muslims and Indian 
Scienee (IIT) in'the Visua-Bharati Quarterly, Santiniketan April 1947,. 
pp. 305-308. ^a 

20. See tlie A’in-i-Akbari ( Blochmann, p. 104). . 


21: The Muntakhab-ut-Tawürikh Vol. II, pp. 401 f. 


(17) QUATRAINS OF ۰ 
by 


PROFESSOR BHAGWAT DAYAL VERMA, M.A., MUNSHI, FAZIL, 
Apis FAZIL, SAHITYA-RATNA, 


Jalal-u'd-Din Muhammad, son of Sa'd-u'd-Din As'ad al-Dawwanl, 
is known to the scholars of Persian literature through his admirable 
work on moral ethics, named the “Akhlag i-Jalali". He was born in 
828 8. H. and prosecuted his studies in Shiraz by sitting at the feet 
of Mulla Muhy-u'd-Din Ansari and Khwaja Hasan Shah. He learnt 
‘the science of tradition from Shaikh Safi-u’d-Din, and in course of 
time became proficient in the sciences prevalent in those days. 


He was of the opinion that a man must amass wealth also, so 
that his learning may be valued by the people. He wrote:— 


مرا به تجربه روشن شد این در آخر حال 

کے ددر مرد č)‏ علم ست و كدر عام & مال 

Accordingly he entered the judicial service and rose to the high 

post of the gla); قاضي‎ inthereign ofthe kings of the Aq Quyünlü 
dynasty. At the 


end ofhis life he busied himself in writing books, 
ار‎ produced great works. He died onthe 9th Rabi‘-al-Thant, 8 


5 The memoir writers have not made any mention of the *Ruba'iyat" 
under notice: Some of them have said that his pen-name was Fant, 
ut in these quatrains, he has written Dawwan in some places. The. 


Writer possesses a manuscript whi 3 - 
= ich cont s of 
Dawwànl:— P ains the following work 


०८) (1)‏ زوراه S=‏ جلال الدین الدواني- (بعربي) 


(f)‏ شرح علي الزوراء من ७१ ४७७५‏ نخرالدین الا ري- (بعربي) 
(۳) رساله کرم غني شجاع حسيني در علم تصوف- (بفارسي) 


LW) شرم ربامیات ما جال الدين‎ (०) 
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Allthese manuscripts are in the hand-writing of one writer and 
there is a remark:— 


این ه.» از خط مو لوي مرتفول صاحب py‏ 

The manuscript is 9147 ,“دعا‎ with about 15 lines on each page, 
and a total number of 96 pages. The style of writing is ۰ 
The subject matter of every ruba‘7 is given in Arabic in red ink at the 
beginning and then follows full explanation. Only 50 quatrains are 
given. 

In the introduction Dawwani says:—"T had written some quatrains 
in my youth, and my friend, asked me to put them together in book- 
form. Once upon a time when ET. to والدنیا‎ ell, جلالالحق‎ 
to pay my homage I presented this book to anl ھ۶0‎ j 
him. سلطاری إیادرم با يزيد‎ Sls 


The language of the commentary is like that of the Akhlag-i-Jalali. 
In the colophan is written :— 


تمام شد شرح رباعیات ملا HIS‏ دواني- بروز شنبه یازدهم رمضان ۱۳۰۷ 
)७‏ هنگامي که قشلاق بر بیدر صورت بسته بود 


Some of the quatrains are given below, so that the readers may be 
able to form some idea of the style and themes of the book. 


The beginning of the book is as follows:— 
ذرات دوكون راز أسيب‎ lye |لخلق لام معبود سوه بل لیس‎ LES fsa 
عدم-قیر إز حرم رحست او نيست يناه‎ 
سزاوار سرإدق کبریا تقدس و ت٭الیٰ از غير آنحفرت إعلي صدور نتواند‎ oan 
ساحت رالا از مفلسان كوى عدم و فنا در و جود‎ of لاء‎ fot s gie يانت و شكر‎ 
فتوإذد ]مد‎ 
In praise of God, he writes :— 0 
ge ندارم‎ BLS این در‎ uS من وصف كمال تو نیارم‎ 
تو باشل ر ز تو آشنفتن‎ 5 ouf هم خود تو بكومدح كمال تو كه نا‎ 
God is concealed as well as manifest :— 
e| آن شوخ که نور چشم تاریک من‎ 
هجران و وصال او بد و نیک من است‎ 
Qe در چشم من‌ست و غایب‌ست از‎ 


من‌دورم از و زبس که نزدیک من است 
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Man is nothing without the light of God which permeates his 


being:— i 

غايب مشو از 2l o?‏ دل و جان تنم : 
وي دانش و بیخش و سکن در دهنم 
از حود چو يحون م pe‏ هوم نیم 


چون از تو بخود ut‏ نگرم [SAN‏ مم 
The commentary on this guatrain is as follows :—‏ 


e? در حد ذات حود هيم نیست جه از خود هوې وجود ندارد بلعه‎ qf 
بر حتیتت‎ ys از و مسلوب باشل حت خودی کرد و‎ xo» داث ندارد‎ 
شد با‎ yis. كل جنازجه مکر‎ J lad و‎ ८८ درو هه جيز است جه حق سبحا‎ sali 
در هر درک از ذرات موجودات متجلی إست‎ ) Uaf كمال‎ wlio هبه‎ 


Man's wisdon cannot perceive the greatness of God :— 
هستی دوموك‎ &०)£ چند|ذکہ دام‎ 
०५ نشد حقدتت بود و‎ me- 
عالب دل از غم فرسود‎ fob در‎ 
مقصود نشا ني نشنود‎ kas وز‎ 
The phe nomenal world is the reflection of god :— 


در جام جهان عکس رخ يار ०४२‏ 
در آثينة دل رخ دلدار ७७१‏ 
يك فور چو در رو ७)‏ بسیار ادتد 
alb‏ شده در صورت |نوار war‏ 


The comprehensiveness of the heart of man:— 
حدوث و قدم است‎ ۹ 

دل بر زح ER‏ حدوت وعدم ۱ 

2 إسكندرى و جام جم ات‎ Ka] 


: Je ut gu | منزل دل‎ i 


६‏ ل تر ubl‏ و جود و عدم است 
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The world is a mirage:—‏ 
در دید تحتیق سرابي ست جھاں : 
بر سیل ७७‏ نتش 70०‏ ست جهان 
رو چشم JUS‏ و خواب بر ORIN‏ 
كز روي یتین SUS‏ و We‏ 


A salik should not fix his heart on the hop2s and fears ‘of this 
transitory world :— 


تا چند روي از پس se]‏ و هراس 

بعذر ز خيال غير £ خودر| بشناس 
دل بركن oH‏ منزل tres‏ * كاذرا 
ب fs‏ تنا qe ७०७‏ ۔ -- 

The attributes of man are the reflection of those of God :— 
بينائى من‎ नळ لبت‎ JE ای‎ 
می‎ uc رخسار تو كو یا‎ a j 

من دور ز تو صد هزاران 95 M‏ 

3« تو درون دل سوداثى من 


None knows the real Truth :— 


در ८७.८.‏ 9 مد رسهة گشتیم ust?‏ 
إنصاف كه در ھر دو ندیدیم کسی 
ديديم : بلی سا &j‏ گوئی چندی 
قانع شد از دور ببانگ جرسى 

The salik should busy himself with the knowledge of his soul, 


cand should not waste his time and energy in dealings with ordinary 
persons :— 


بالا تري اي دواني از حد قياس 
نشناخت ترا کسی تو خود را بشناس 


زین دون صنتان خصال انسان مطلب 
lak‏ نشناسند اناس از نسناس 
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Commentary :— 
عرف دلسه فتد عرف‎ or (yd eps | خود‎ ye كمال نةس در‎ 
تعرف روف‎ SE قدده2 بود |عرف ٹفسک يا‎ pen LBS مشءراست و در‎ oS (به‎ 
& جه اشتخال‎ f از خلق میسر ذميكردد‎ cab نفس بى قطع‎ ie و كمال توجم‎ 
فير مانم ترجه بخرد است و در مبادئی حال كه سالک بحقيقت توحيد محقق‎ 
نهد توج به غير قاطع كلي است € تا زمانی که بمرتبةٌ وحدت حقیقی رسد-آن‎ 
اورا ما نم شهود وحدت دشود‎ >» AO وملا‎ dle غير‎ Di در نظر شهود‎ wen; 


Some quatrains are in praise of Hadrat ‘All, a fact which proves 
that Daw want believed in the Shi‘a creed :— 


در ملک حقیقت ست أن شاه مدار 
دست‌طلب از دامن آن شاه مدار 
أو باب مدينةٌ علوم ست در آي 
زان در 6۶ وی ७‏ موك بار 
خورشيد کالست " sL‏ ولي 
gla]‏ محند إت ol‏ علي 


كر بينتي بوين سخن.مي طلبي 
بنكر که ز ہینات إسما إست جلي 


(18) Tue GULZAR-I-IBRAHIM AND THE KHWAN-I-KHALIL, 
by 
Dn. NAZIR AHMAD—LUCKNOW UNIVERSITY. 

The Sih Nathr (or the three prose pieces) of Zūhūrī, which by the 
common consent of tlie critics, is the best example of ornate prose and 
consequently one of the most celebrated Persian prose books, has a 
most disputed historical back-ground. A group of scholars holds that 


these pieces are three separate prose treatises bearing their own titles, 
The opinions of some of them are given below :— 


Khan Arzü in the Majma-'un-Nafa'is remarks! :—‏ .1 
Be‏ ظهوری eye BU)‏ در مدے sol‏ مذکور ell)‏ عادل‌شاه) معدي به 
نورس 
Sarkhush in the Kalimat observes? :—‏ .2 
در نثر Be)‏ نورس و led‏ خليل گلزار إبراهيم بنام عادل شاه بسیار خوب 
نوشته ۰ 
Zubairi in the Basatin3 states :—‏ .3 
إنجه در مدے طرازي ....اشهب بیان را در میدان نصاحت ४१०४७१०‏ ازخوان و 
گلزار |براهیم و دیباچۂ نورس ظاهراست 
Sahba’i in the Sharh-i-Sih Nathr says*:—‏ .4 
شرح كلزار ایراهیم نیز از خامة خام رقم صهباثي به إتمام إنجا ميد خرإهش 
أنست خا مه از دست | و در گوشه عزلت تن زنم Lf‏ معاني yl‏ آسوده 
نه مي گذارند تا خوان خلیل كستر ده ذشود گرسنه چشمان از ४४३‏ بخل apb‏ 
لب نه خوإهند بست 


1. Fol. 4963. 

2. p.198. 

3. Fol. 125. 2 
4. p. 207; also vide pp. 120 and 208 ete. 
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5. Shams in the Bahar-i-‘Azim points out5 :— 


اگر ظهوري این oye‏ عظیم بيند- إلنت گلزار ابرادهم از دل بر کندہ ٹر نورس 
ly‏ ميو & إنكاشةه دست از osle‏ خان خلیل شسته | e‏ 


The headings of the 2nd and the 3rd pieces at least in the printed 

copy of the Sih Nathr run as follows :— 
ج‎ esl yl داوم مسی گلرار‎ galas "n 
p [11 


دییاچه سوم ...که بخوان خليل 

شھرت درد ۰ ‘ 

© In addition to these, a large No. of Mss. of the book suggest that 
it is nothing but a collection of three prose treatises, 


` There are again some$ who contend that the Sih Nathr is a collection 
‘of three prefaces written to the Kitab-i-Nauras of Ibrahim ‘Adil II 
(d. A. H. 1037), Amongst them Professor ‘Abdul Ghani holds a fan- 
tastic view in so much as on the one hand he calls the Sih Nathr, three 
prefaces to the said Kitab-i-Nauras, and on the other, assigns a 
particular title to each of them. Some? Mss. of the Sih Nathr, likewise, 
bear headings like this, which suggest as above :— 4 

خطبةٌ نورس مسی به خوان HS‏ :2 


` 


Yet the last group of biographers though few in number, unequivo- 
cally: claim: thatit 1s7 a collection of three prefaces, the first to the 
;Kitab-i-Nauras, the 2nd to the Gulzar-i-Ibrahim and the 3rd to the 
Khwan-i-Khalil, the last two being anthologies prepared by Malik and 
Zuhüri alone. Ibrahim Khalil’s following’ statement is very accurate ;— 


از جملة منثوراتش شه ४३५२०‏ (ست که بر نورش و گلزار ابراهيم و خوان 
خليل نوشته 1 SUE‏ 
Ghulam ‘Ali Azad did not fail to arrive ata correct conclusion? —‏ 


Sle)‏ و ظهوری) تا 'ینہا به مش 


7778 ھ बम te‏ ا ا ا ف ا 
raat, ५८‏ و 


] 
ےہا 


ارکت دارند چنانچه ظہوری در ديباجة خوان 


76. They are mostly later writers and their vi 
" ۰ v 
` taken very seriously, vide Dr. Muhy-ud-Din, Zor’ Eo obe 


Vol. 1. p. 35 and History of Urdu Lit, (Trans. ) ane Pam Shah Pare 


7. R. A. S. B. collections, Majmtia, No. 359, 
8. Suhuf-i-Ibrahim, 5813. 


9. Sarw-i-Azad, :ھ‎ 33890 >. 
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Undoubtedly these prose pieces mentioned by such terms as 
HLA و‎ १३५२० و رساله و‎ ES etc, were collected and compiled under the 
title of the Sih Nathr and are three prefaces to the above mentioned three 
books written after long intervals. The controversy has mainly been 
caused by the single fact that the three main books were consigned to 
oblivion and so the prefaces were, somehow, detached and collected 
together under the present! title which does not go beyond the date of 
its publication. 


It is thus obvious that a description of the Kitab-i-Nauras, the 
Gulzar-i-lbrahim and the Khwan-i-Khali! would adequately remove the 
wrong notions centred round the historical aspect of the Sih Nathr. 
Since we have various valuable Mss. of the Kitab-i- Nauras it is deemed 
undesirable for the present to enter into its detailed description. But 
as the last two books are quite unknown and apparently no copies are 
available, it would be very fruitful to introduce them so as to have a 
correct notion of the historical back-ground of the Sih Nathr. 


The Gulzar-i-Ibrahim was a kind of anthology in verse containing 
nine thousand lines of all verse-forms, and was completed jointly by 
Zuhüriand Malik at the instance of Ibrahim ‘Adil to whom it was 
dedicated, The following clear statement occurring in Malik’s preface 
to the same book reveals its correct nature :— 


از SUS sop‏ ایی Ka)‏ بدر داد و از نخل qul yd‏ راب برداد .......كة دوران 


Ave 


2 € 8 ju z AUG as E. 
Sum حفوري ماک و ظہوری‎ EX و‎ ost? gast نزدیکاں دوری‎ ; ८४२०७८ 
جمال ساطاذت‎ Sa} yao صوری . در صقت هرچه‎ ८४०५८४ 295 معخری‎ o p 


Bonk 


است و أويزة كردن ملعت نہ هزار بیت نکر كزين ... از قسم مثنوى منبع| لانهار و 
وع قصا ند... و غزل....و SANG‏ بند.. و ترجيع باد... و قطعة و رباعی چوں جواهز 
१०२‏ 3 کنو 5 Sls & Gs‏ اظوار در أوردد | ilo) f= Gy» “Sle wlll] e‏ 


[ PE ! ار‎ 3 


The title of the book appears in this line;— 


(Ul) — eU. شعفت اين نظم و مرغان تهنيت خوان-که شد كلزار إبراهيم‎ 
OR MM SRM EEEE 
1. The following points are significant :— 
1. Thistitle is not traceable in any Ms. copy. 2. The chronolo- 


gical order of the printed copy isnot kept in most of the Mss. 3. A 
fairly large No. of Mss. contain only two or even one prece. 


2. Dr. Rieu fixes A. D. 1846 as the date of Its first publication, 
but the printed copy lodged with(?) was published in A. H. 1259 corres- 
pondiag to A.D. 1843. Hence the date of its publication was earlier 
than A. D. 1846 or even 1843. = 
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The author of the Ma’athir agrees with the above in these words :— 


(ج ۳ ص (Fav‏ & هزار بوت در إقسام سكن به مدح Jol‏ شاه گفته مسمی R‏ 
گلزار ابر اهدم ساختند 


Exactly the same is found? under Malik, but in the Bankiptr Ms. 
some additions are made as follows :— 


آن دو waala‏ شعار.... ol‏ کاب cll‏ نیاو of [n‏ وهر یک چہار ھزار , 
plas sash‏ و نثر كفته و € و دیباچ> بران ذوشته و یک جلد کرده گلزار ابر اهیم 
ails‏ و این اختراع ادن دو بزرگ‌واراست که به شركت كتاب تمام 55545 إذد- 


ESERE 


This remark differs from that of Malik in respect of these :— 


1. According to Malik the book was prepared at the instance of 
the prince while nothing as such is mentioned in the Ma'athir. 


2. Inthe Ma'athir both of them are stated to have composed one 
half, but Malik does not state as such. 


3. Inthe Ma’athir the anthology is stated to have contained prose 
portions also while Malik is silent on this point. 


Ibrahim Khalil endorses the views expressed in th Ma'athir; but 
Iskander Munshi while agreeing in details wrongly gives its "title 
‘Kitab-i-Nauras’ and thoughs earlier the correct number of its lines 2. e 
as nine thousand, yet later on he gives only nine hundred! (in words). 
Professor Mohd. Shafi, however, mentions? no difference though he 
quotes both the pages of the ‘Alam Ara-i- ‘Abbasi an Azad3 
*[shg*. The title of the Kitab-i-Nauras as quoted by ا ا‎ M 
has led Professor Mohd. Shafi to deem itas identical with Malik’s 
Manba'-ul- Anhar for the simple reason that in the Maykhanahs its 
title is given as Nauras Nama. Consequently he makes an attempt to 


a wsm aa D 


Suhuf-i-Ibrahim Fol, 581, also vide (RIS fol. 22. 


.4 
(تاريخ عالم آراے عباسیٰ) 132 Vol 1, p.‏ .5 

1. Vol. 3 p. 752. | 

2. Maykhana p. 268 (foot notes), 

3. Khizana-i-‘Amira p. 411. 

4, Nishtar p. 1669. 

5. p. 268; but on p. 259-60 its title is not given 
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find out 4500 lines (४. e., Malik’s portions in the joint anthology) in the 
Manba‘ul-Anhar, but failing that he remarks$ :— 


نورس زامه ظاهرا Qu‏ مثنوى بنام منبع]لانہار در SE cf‏ دیوان هند 


موجوداسات و تعداد إبیاتھی yum sf‏ هزار و Sash‏ كم است 


rd,‏ تا ا 


Zuhüri's own remarks found in his prefaces to the Gulzar-i-Ibra- 
him and the Khwan-i-Khalil, explicitly indicate that he was Malik’s 
partner in preparing the Gulzar and the Khwàn; e. g.,7 
سیم و عديل‎ OS ابراهیم واكنون در گستردن خران‎ IH قبل ازين پیرایش‎ 

ملک |لکلامے است 


It is strange that some writers have misunderstood eus ديباجةٌ گلزار‎ 
and خوان خلیل‎ ips for the two main books, though it is clear as 
crystal that the «yo in which ZuhGri speaks about himself in the first 
person and about Malik (who was called eost) inthe third person, 
can in no case be a work of Malik. The گلزار ابرا جم‎ and the 
خوان خلیل‎ referred to inthe above remark, are without slightest 


doubt, different from the prefaces of Zuhüri. It was due to this mis- 
understanding that scholars of fair renown have assigned proper names 
to these prefaces about which we have spoken earlier. Fortunately 
Azad of Bilgram gives a correct idea about the prefaces as well as the 
anthologies in this$ sentence :— 

(ملک و خاہوری) بک مشاركت یک So‏ سخنها در سلک تحرير کشیده اند 


چنانچه ظہوری دردیباچۂ خوان نوشته El‏ 


According ما‎ this remark the elp] گلذار‎ and the تخوان خلیل‎ were 


not identical with their prefaces. The author correctly thinks that the 
latter were written by Zuhüri alone, while the former were the joint 
productions of Zuhüri and Malik both. 


The author of the Futühat-i-Adil Shahi gives many original and 
'even conflicting things as under :— 


*Malik and Zuhüri were the joint writers of two books, viz., 
i خلیل‎ ९ گلستان‎ and Po] باغ‎ both of which contained 9000 lines, 


besides prose writings. Itis said that ina gathering of scholars, Ibra- 
[ him ‘Adil Shah while discussing the anecdote of Firdausi and Sultan 


_ 6. Maykhana p.268 (foot notes) 
7. Kulliyyat-i-Zuhiri p. 827. 
8. Sarw-i-Azad, p. 33. 
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Mahmüd, ordered for the payment of one ‘Hün’ for each line to the 
joint writers of the above composition. The total payment amounted 
to 9000 mohars which were carried away on several camels. But on 
re-counting the lines, it was found that they were nine thousand and 
five hundred, and accordingly the whole payment was made to them. 
Later on five hundred lines were found tobe purely repetition and so 
a number of courtiers lodged a complaint wishing that the excess money 
be returned. But the king remarked that the money once paid was 
paid for ever." (pp. 372-73). 


Tt differs from other statements in respect of the following :— 


1. It assigns different titles to both the anthologies ; apparently 
the Bagh-i-Ibrahim is a wrong substitution for the Gulzar-i-Ibrahim 
and the Gulistan-i-Khalil for the Khwan-i-Khalil. 


2. Contrary to all statements it shows that both of them contained 
only nine thousand lines, though only the Gulzar-i-Ibrahim comprised 


so money. 


3. Itshows that both contained some prose portions as well, though 
in the Ms. copy of the Ma'athir the Gulzar is stated to have contained 
some prose; Yet neither of them is supported by any other authority. 


However in view of Zuhüri and Malik’s own remarks which are 
also confirmed by the eminent scholars, regarding the title of the book 
which alone contained nine thousand lines, it would be wholly incorrect 
to accept the view expressed in the above remark. However, the 
phrase ‘so, ala. "یک‎ occuring in the Ma‘athir suggests that both of them 


"wrote separately and that each of the separate portions, contained 
“about 4500 lines, besides the prefaces. Possibly the title of the Gulzar-i- 
{brahim was given when they were contained together and the apparent 
copy of which (its contents, will be discussed leter), contains the two 
sections separately. The prose portions in the book consisted of the 
prefaces which were not to their separate sections, but to the joint 
composition. But Dr. Rieu in the following! note on the, authority of 
the same Ms. copy ofthe Futühàt has stated a single book and a 
different name :—- 


«Both stood in.high favour with Ibrahim “Adil Shah who rewarded 
them, according to the Futühati-Adil Shahi, for the G -i 
- Khalil, their joint production, with a present of 9000 gold coo i 


1. Rieu Cat. of Persi 5 I am. poi 
۳۳ ف2‎ 1 ersian Mss. in British Museum (under Diwan-i- 
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About the anecdote quoted in the Futiihat we find no reference in 
any book excepta similar account though differing in its details in the 
Manba‘-ul-Anhar2, some lines of which are quoted below :— 


در راست مسلکی Jol‏ خد|وند eels]‏ بے شبه و مانند و حسد WS‏ 
میء‌ندی $< در( cas‏ شاه نامه yas I Wo‏ 8 ساختۂ: 0 wal‏ محصرودی سا دكن a$‏ 


سیم سكن ,| طلا cA |y‏ - 


ثبت چنیی رفت » |ستاد طوس داد به شهنامه OS‏ عروس 
دنتر شه نامه چو امك & بی asa‏ را كشت pds‏ سكن 
از حسن أن زشتی میمندیان بشت cs)‏ بخش تنو OLN‏ 
کشت QUE‏ شهره که در کار شعر تنگدلی برد 4 بازار شعر 
$ هر شصت Cal]‏ به قیمت رسید قیست یک إلف نيا مد يديد 
کرد شه غونوی از (AE‏ عہد gau oye‏ گشت برإھیم عد 
أو & طلا سیم بر j e‏ كاز سیم طلا ساخت زهی yx»‏ 


However, since the Mathnawi was included in the Gulzar-i-Ibrahim, 
this particular incident can neither refer to the reward oa the compo- 
sition of the former, nor to that of the latter. 


The author of the Nata’ij-ul-Afkar3 ascribes the Gulzar-i-Ibráhim 
and the Khwan-i-Khalil to Zuhüri alone who was, in reality, Malik’s 
partner in preparing them. Saxena* enumerate’s two books bearing 
the same titles among Zuhüri's works (other than the Sih Nathr). 
Similarly, the author of the Qàmüss-ul-Mashahir mentions the Sth Nathr 
and three other works, viz., نورس‎ 9t, lz] گلزار‎ and خوان خلال‎ 
among Zuhüri's compositions. Apparently these have been borrowed 
from the Kalimat-ush-Shwara and the Basatin-us-Salatin in which the 
last three works have been ascribed to Zuhüri. But these three were 
identical with the three pieces which are collectively termed as the Sih 
Nathr. Though this is too incorrect, yet one cannot measure the depth 
of the folly of those authors who claim the three works along with the 
Sih Nathr, to have been written by Zuhüri$, 


Just contrary to these is the account of Sprenger who attributes 
the Gulzar-i-Ibrahim to Malik only. He further commits a mistake 


by stating that according to Azad the name of the bookis Nauras for 


2. Kulliyyat-i-Malik (R. A. S. B. Ms.) Fol. 75b. 

3. p. 117. 

4. History of Urdu Literature (Transtation) pp. 74-75. 
5. Vol.2 p. 49. 

6. Oudh Catalogue p. 481. 


^. 
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the obvious reason that thelatter has! quoted only Iskander Munshi's 
view which has nothing to do with his own. 


Fortunately Ms. No. 1500? in the India Office Collection which is 
stated to be the Kulliyyat of Zuhüri's works, is, in all probability, identi- 
cal with the Gulzar-i-Ibrahim. The said Ms. has two separate sections, 
one containing Malik’s works and the other, those of Zuhüri. This is 
fully in consonance with the statement of the Ma’athir which clearly 
shows that both the poets wrote their portions separately. The cata- 
loguer was, however, puzzled while dealing with its separate portions 
and as the Ms. is claimed to be a Kulliyyat of Zuhüri's works, he has 
attempted to ascribe all its contents to the same poet, but wherever he 
has failed to find any clue he has passed over it, e.g, with regard to 
Malik’s preface to the Gulzàr-i-Ibrahim he does not mention its author 
but passes on with the remark? that— 


It is “of the same character as Zuhüriís well-known prefaces....but 
different from these three and all other treatises hitherto known as 
composed by the same author, inspite of the frequent mention of 
گلزار ابراهیم‎ hn This treatise in ornate prose seems, like three mentioned 


above, written in homage of Ibrahim “Adil Shah 11”. 


With regard to the Manba‘-ul-Anhar he mentions that in the Oudh 
Catalogue (p. 482), itis included in Malik’s Kulliyyat; but on the 
authority of its lines quoted in the Khulasat-ul-Kalám* under Zuhüri 
he claims that it should be ascribed to him. ४ 


As regards the series of tarkib, tarji'bands, qasidas etc. though 
he does not mention the name of the author, yet he holds them all to 
belong ۱۵ ۰ 


Since the contents of the India Office Ms. are j t 
stated by Malik himself and since about half ot poss i Be 
been composed by Zuhüri and it is perfectly in keeping with the A de 
ments of ‘Abdul Baqiand Iskander Munshi and lastly since tl : Ms. 
concerned has separate sections of each as has been claimed b ‘Ab " 
Bagi etc., it is almost proved that it is nothing but the 2 ti gol 
Gulzār-i-Ibrāhīm. A detailed description of the M 1 ned 
wore EEE s. would further 


1. A prose treatise of the sam 
ati e character üri'st 
known prefaces but different from these. Guan ud De well 
$ t given 


.411 ۰ خزانه عامرہ 
Ethe’s Catalogue Vol. 1 pp. 820-22.‏ 
pp. 820-21.‏ 


س لم ي की‏ 


A biography of mathnawi-writers by Ibrahim Khalil 
halil. 
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in this copy, it is undoubtedly identical with Malik’s preface to the 
Gulzar-i-lbrahims in view of the following :— 


(a) Its beginnings as quoted by Dr. Ethe is quite-similar to that o£ 


the MSS. of Malik's Kulliyyat preserved in R. A. S. Bengal and 
Rampir collections. 


7(b) Of the examples quoted in the India Office Catalogue all, 
except one, are traceable in Malik’s Kulliyyat. 


(c) Dr. Ethe has neither given its closing line, nor has quoted the 
concluding qit‘a, which contains even the poet’s pen-name; but since 
the last distichs is traceable in the above Catalogue, undoubtedly, not 
only the whole qit'a therein, but its conclusion is also just the same as 
in other copies. 


(d) in the closing gita the following line contains the pen-name 
of the poet :— 


ملک حت تاجدار ملک معذى لكف نوبت Bey‏ بر طرف با مش 
Similarly the following line, occuring both in Malik's Kulliyyat as well‏ 
as in the India Office Ms., gives his pen-name :—‏ 


=e ale als E XL ^ 
Yo دخمه & عادلشة‎ ८ شعر ملک شاهی‎ spl j; دزو یشی‎ 


But despite all this, it is strange that Dr. Ethe did not mention its 
author. = 


2. The Manba‘-ul-Anhar; Its beginning! as quoted by Dr. Ethe 
is just the same as in 1121115 Mathnawi having the same title and found 
in both the Mss. of his Kulliyyat. This point has been accepted by the 
Cataloguer himself buthe rejects it on the ground that its 294 lines 


5. The Cataloguer of the Cuzon collections (R. A. 5. 8. ) has very 
innocently remarked as follows (p. 194) :— 


"It seems to be undoubtedly from Malik's pen (c.f. 30 his 
ء ملک شد تاجدار ملک معني و تخلی‎ , at the end of this work) and there 


is (on the back) nothing improbable that Malik might have written it 
for Zuhüri who was his relative." 


اے نورس گلزار براهیم از تو رےآتش yd‏ تف بهم از تو .6 

گلزار |براهیم نام نهادم 7 

شکفت این نظم و مرغان تهنیت خوان که شدگلزار parle}‏ نامش .8 
Its 1st distich is this:—‏ .1 


يسم[ lo play‏ لرحیم [Ef pa] Gaal‏ لمستقیم 
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have been quoted in the Khulasat-ul-Kalam under Zuhüri, but no line 
contains either the pen-name of Malik or that of Zuhüri. | All the lines 
quoted there are taken from the above poem in which Malik’s pen-name 
appears many times. As for example :— 


fol. 69‏ حيزو ملک را مله درپیش oe SS‏ تہ Jo‏ خرس ہی 


72 رو بر ملک نعته NS‏ بر ملک|لعدل هزار آنرین 
73a‏ وب خواست ملف تا در مخزن زند نقب شود بر دل معدن ajj‏ 
zb त. 735‏ از شعله به خسرو به m és‏ من و ES‏ آو دريغ 
76b‏ ,, هست ماک قدةٌ این OS)‏ منشا + بیداری دل خفتگاں 


4. The tarkib2, tarji'-bands and qasidas intermixed with qit'as 
ghazals and concluded by various strings of १४96" 55 beginning :— 


نتم است y SAS‏ کشا دیم بر 5< در چرخ در كشا ديم 
This initial tarkib-band had the following heading:—‏ 
eS)‏ در ذه SAS‏ کشایش |5 قلع کشافی نکر eso UES ` wey‏ عادل, 
१३००‏ بر کمر تركيب بند کرده |5 خانمه گرفتن E‏ 
Though Dr. Ethe has not mentioned the author, yet he means to‏ 
ascribe them to Zuhüri only. The fact, however, is that all the poems‏ 
have been composed by Malik in which his pen-name appears many‏ 
times and that they are included in the poet's Kulliyyat as well. The‏ 


first tarkíb-band in praise of Ibrahim, contains 9 bands and covers 
foll. 185a to 187a in the R. A. S. B. Ms. of his Kulliyyat. 


The next section belongs to Zuhüri :— 


1. Preface to the Gulzar-i-Ibrahim, beginning and end as in the 
second preface in the Sih Nathr-i-Zuhüri. (p. 821.) 


2. Series of tarkib, tarjibands, and qasidas, beginnings. 

(p. 821.) از تو زیان ھ5 جنس غمت زيب دكان همه‎ ४७६ اے که‎ 
All the poems are from thepen of Zuhüri. प 

initial qasida, as found inthe Bode. Catalogue. Ew D 1 Bala 

C atalogue No. 931 and in the Rampur Ms., beginning— 3 

--| « تشخص ده sy‏ ) بقایت 205 sem‏ گرا 

> 

is missing here. The long tarji 


‘bands in imitati IS 
are also not traceable. The first edu E کا‎ a Wahshi 
prince (Ibrahim “Adil) pp. 179 to 181 in the Rampur Ms ا‎ rhe 


2. p.821 


Ne‏ .سح 
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3. The ghazals3 beginning— 


ر گنتن آمدی ز شنیدن بر أمدم 


برداشتی زتاب ز دیدن بر [مدم د 
The initial ghazal beginning‏ 
أذكة خو|هد داشت fod‏ وحه‌تش ایمای ما 


گشته وصفغش آنتاب مطلع دیول ما 


4. A large collection of ruba‘is divided into 2 sections, beginning— 


> مہر زعارض تو تقديم خوش است بيش تو & Som‏ تعظهم خوش است 


This section does not contain qit‘a and mathnawi as against the 1st. 
H => 


Fortunately the first four chapters of No. 679 of Zuhüri's (۹ 5६ 
in the Bànkipür collections, are identical with the Second section of the 
Gulzar-i-Ibrahim. The following details of the said Ms. would 
reveal that it agrees completely with the above. 


1. The preface to the Gulzar-i-Ibráhim by Zuhari, beginning and 
ending as usual (foll. I—8). 


2. The qasidas, tarkib and tarjitbands intermixed, beginning as 
in the India Office Ms. (foll. 8-69). "This section contains 21 qasidas, 
five tarkIb and two tarji-bands of which all being properly headed, 
are in praise of the prince of Bijàpür. Like the India Office Ms. it 
does not include the long tarji'bands in imitation of Sadi and 
Wahshi, though Malik had two parallel poems exactly of the same 
nature. 


3. The ghazals beginning as above (foll. 69-78). 


4. The ruba‘is divided into 22 sections all of which being properly 
headed, deal with various merits of Ibrahim “Adil Shah, The 15 
heading quoted here and its 96 ruba‘is are missing in all other M Ss. 
of his Kulliyyat including that of Rampiir. Similarly the 14th and the 
19th headings are excluded from the Rampiir Ms. ( foll. 78-121. ) 

The total number of lines is as follows :— 

1. Qasidas, tarkib and tarji'bands amounting to 2220 lines. 

2. Ghazals amounting to 370 lines. 

4. Ruba‘îs amounting to 1952 lines. 


That gives a total of 4542 lines. 


Ge B® 822. 


E 
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The above shows that no Mathnawi of Zuhüri's 15 contained in the 
Gulzar-i-Ibrahim. Apparently his Mathnawi similar to the Manba‘-ul- 
Anhàr, written in imitation of the Makhzan-ul-Asrar was not completed 
till then. However, Zuhtri’s one! Matknawi, having no particular title, 
was composed a short time after the completion of the said anthology. 
The Cataloguer of Bodleian Library gives A. H.2 1099 as the date of 
its completion on the ground that its closing line contains the following 
chronogram :— 


۰ 


Sle) إنتها‎ e» ८८४5 jb] بس $& زود‎ el & شن‎ 


But the word «supo does not give the date of the poem but of the 


building? constructed by Shah Nawaz Khan for the obvioüs reason that 
theline occurs among those, which are in praise of the same building 
under a separate head. Thus the poem must have been eomposed 
some time later than A. H. 1 009 and so could have not been included in 
the above Gülzar-i-Ibrahim. A 
The actual date when it was completed is not known. However, 
this much is certain that Ibrahim ‘Adil Shah was then running in his 
third ‘ashrah which was to. be completed in A. H. 1009. Thus it may 
be said with certainty that the anthology was finished before this date. 
Tt contains the Manba-ul-Anhàr in which we find a reference! to 
Nauraspür, a newly projected city whose construction, according to 
contemporary? sources, was not taken up until A. H. 1008. Similarly, 
the Nauras Mahal is 81502 mentioned in the poem, but it was finally 
finished only In A. H. 1010. Thus itis supposed that the Manba‘-ul- 
Anhar had been finished before the completion of both the Nawras 


1, Beginning: 
همه $9 تو هر کر هرجه هست داد تو‎ bly اه‎ 
It is included in the Rampur Ms. of the Kulliyyat (pp. 778-799). 
2. Catal. of Per. Mss, in Bodleian Lib, (Sachau and Ethe) p. 673. 
3. e.g. vide two lines :— 
کانملا‎ ७०२७ &5 جلا در هوا كس‎ siad |) ४७2० مفاساری‎ 
چند شد به هر ماه كار سال چند‎ JU صرف شد بودريغ‎ 
and also Firishtah Vol. 2, pp. 80-81. 
4. Kulliyyat p.816 (oxy) گلزار‎ &>५२०) 


1. Fol. 712. 
2. Fol. 67a. 
5} 


The Tadhkirat-ul-Mulük p, 348 and Futihat p. 158 
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Mahal as well as Nawraspür. Hence itis quite correct to fix a date 
between A. H. 1008 and A. H. 1009 which the Gulzar-i-Ibrahim was 
finally completed. 


On the presentation of the book the prince of Bijapir rewarded the 
poets heavily. According to the Ma'athir*, Ibrahim “Adil honourred 
them by awarding ninety thousand “iris” which was equal to forty 
thousand rupees. The same amount with its equivalent sum hds been 
mentioned in the Khulasat-ul-Kalams and the Suhuf-i-Ibrahims. In the 
Futiihat?, the reward paid at the rate of one *hün' or gold mohur per 
line, amounted to nine thousand hans, But this coin was somehow or 
other concerned with the ‘lari’ coin as is evident from these words 
occuring in the Futuhat itself. 


& را یک دون بدهند * نه هزار هون را که زر لارى بود بر شتران باركرد»‎ ay 
بردند‎ Ne منزل‎ 
In the ‘Alam Arai'-'Abbasis both the amount of reward and the coins 
in which they were paid, agree completely with those Stated above; but 
here the amount to be carried on several camels’ back is not mentioned. 
The later biographers like ‘Ishq and Azad have chosen to adopt the 
version of the “Alam Ara in which it is further Stated that each of the 
two authors composed its half. This is similar to one found only in the 
Ms. copy of the Ma’athir. But the distribution of the reward equally ۰ 


in proportion to their share, seems to have been Iskander Munshi’s own 
‘creation found nowhere! else. 


The amount of reward in gold, according to Malik’s own Statement, 
was equal in weight to the load of four camels :— 


چون كلزار ळत‏ به لب حص نبول رسيد چہار شتر زر در حجر ظهورى ر 
ملک زانو زدند 


This is fully supported by the Futühat where the number of camels is 
not mentioned. But one need not be alarmed for Malik received 
P oe 7 


Fol. 22. 

Fol. 581. 

p. 373. 

pp. 132 and 752. 


9. Even fn the ‘Alam Ara on 2۰ 752 “such distribution is not 
mentioned. 5 


10. Kulliyyat pp. 12-13. 


WN (2 go 
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reward in gold equal to one camel load by the same prince on tbe 
occasion of the Manba‘-ul-Anhar. Thereupon Dhini was 50 annoy 


that he composed a Rubai attacking Malik! :— 


در e‏ و ثناوی اے شهنشاه دكن معذورم دار اكر UR pas A)‏ 
حیفاست كه مر يك شتر زر گرم خرن درھزار بدت بدبركردن 


It is known that the liberal prince rewarded Dhini!? equally. Once! 
again the prince was 50 much pleased by the poet’s repartees that he 
ordered for the payment of gold in the manner of abjad system of 

ported that the same poet got one thousand 


reckoning. It is further re 1 1 1 
gold mohurs for composing a caricature of the Sultan to which Malik 


and Zuhüri refer!4 as follows :— 
شاد‎ 


4$ دشنام £ رغبت خرد نقد دعارا به جه قيدت خرد 


७०) سره خرچ کنند تا ناسره‎ 21७०) می خرند و‎ e» & |) دشنامش‎ Pals 


_ The Khwan-i-Khalil; Zuhüri and Malik prepared another work on 
the same model asthe foregoing one probably at the instance of the 
Sultan which bore the title of Khwan-i-Khalil. But unfortunately, so, 
far, no writer has, exclusively, given its true nature, However, Azad 
in his statement to the effect that both these poets composed jointly, 
has referred to this anthology, for the obvious reason that he has quoted 
a sentence from Zuhüri's preface to this work. Similarly. the views of 
Gulshan and Saxena, though not very significant, prove the existence 
of the 1 Khwan-i-Khalil beyond any doubt. We.haye also examined 
Zuhüri's owh views about the Same which, read with other statements 
categorically prove that the preface was different from the anthology 
i.e. the Khwan-i-Khalil, in so much as the former was in prose and was 


written by Zuhüri alone, while the latter was in verse and wasa joint: 


production of Zuhūrī and Malik both. The exact. nature of the b 

l i : à b í ook 
has been given by the latter in the following statement which clearly 
proves that it was jointly written by them so às'to: supplement the 


11. e.g., vide Maikhana pp. 960-61. 
12. Ibid. 
, 13... The.Futuhát p. 375. < 


14. Kulliyat Malik fol 76a and Kulliyyat-i-Zuhüri p. 826 


ی2 و ا 


قو ہے 45% 
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Gulzar-i-Ibrahim and to offer their.sincere thanks to the prince of 
Bijapur who honoured! them with heavy rewards :— 


شر این galas‏ بر مه لازم شعرديم ws y‏ 9 دریا )| که کودکا yl‏ گوشان گرفته )& 
شاكردىدل و دست إستاد نورس آوردیم که به تعلیم زرفشانو و گرھر پاشی فائض 
آیند-اکنون & gis ef‏ خليل ماثدةٌ سخن در wel‏ بندی‌ست و بہار خاطر 
در شکفتگی چەن 

ہے ساط الوا خوش آیند نیست .... گلرار ابراهیم را ار خوان خلیل گریزنیست 


In the following lines? the poet refers to the same book :-- 


جو إبرانديم کشت از كشت گلزار به شادابى چرحسن خویش سرثار 
il ld‏ ترتیب دادم به نورس giel ८७‏ زيب دادم 
شدم टा eas y‏ د لياش ميادت كردم اذ MES mS‏ 


The first line clearly refers to the presentation of the Gulzar-i-Ibrahim 
on which the prince was highly pleased. 


The following line at the end of Zuhüri's preface reveals the title of 
the book :— 


تادريى بستان‌سر| خوان off SHE‏ به یاد GE gle‏ ابراهيم عادل شاه باه 


His preface begins with a ruba'i the second line of which runs as 
under :— 


نطق از تو & مهمانی ارباب ०.७‏ انداخته خوان‌سخن از خوان خليل 
This has been annotated in the margin thus:—‏ 
نطق به استعانت تو برائے eR why clo‏ خوان سكن ALS Ui)‏ که 


موسوم بک خوان خلیل eel‏ گسترده ل 
Maulana? Sahba'i, though he thinks the preface to be identical with the‏ 
objects to the above annotation :—‏ خو ان خلیل 


اما از خوان خلیل wal)‏ جا ( همین رساله soi]‏ كردن . رکاکتے ojo‏ که x‏ 
ای مذان بان بى - 


Though apparently he is not in favour of assigning a proper name to the 
preface, yet, since he claims that Zuhtri’s treatises bore their own titles, 


1. Kulliyyat-i-Malik (Rampür Ms.) pp 12-13. 
2. Ibid. 
3. The Sharh-i-Sih Nathr p. 209. 
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one may reasonably conclude that his object is literary and critical and 
nol historical. 


Whatever the case may be both Sahba'ias well as the footnote writer 
are incorrect in assigning a proper name to Zuhüri's preface. The only 
flaw in the annotation of the above line lies in the wrong substitution 
‘of the preface for the actual book itself. 


The anthology contained five forms of the verse, viz., qasidas, 
ghazals, qit'as, mathnawi and rubà'is as is proved by Malik’s following4 
remark:— 


۱ كوش و زبان از كفت و شنود محو (شده) چشم و چراغ در رنگ و بو خنته 
eS,‏ ہے چاشنی 5 کلام از لذت خالی šole‏ — 


سالار خاعت پسندیده جند رنگ نعمت منزل بعدد تنزلات حفرات خس * 


قصيدة و غزل و قطعة و رباعى و مثنوى 


But nothing is known about the numbers oflines it contained and 
'the reward the authors obtained for it. However, Zuhüri has stated 
in its preface that he was5 in his 70th year and since he was born 
sometime in A. H. 943-44, the preface and the book were written 
“some time before A. H. 1014. Just as both Zuhüri and Malik wrote 
prefaces to the Gulzar-i-Ibrahim, so they did to the Khwan-i-Khalil, 
the former's being the last in the Sih Nathr, while Malik’s single avail- 
:able copy being included in the Rampür Ms. of his Kulliyyat. It seems 
they must have adopted the same course in compiling the anthology as 
‘they had done earlier. Butin the absence of historical data nothing 
can he said with preciseness. ۰ 


4. Kulliyyat p. 13. 
5. Kulliyyst p. 827 (preface to the Khwan-i-Khalil, ) 


ا 


A 


(19) “CONTRIBUTION OF HINDU Poets AND WRITERS OF 
HYDERABAD-DECCAN TO PERSIAN LITERATURE.” 


by 
Q. S, KALIMULLAH HUSAINI. 


For centuries India and Persia have been neighbours and have had 
close cultural relations with each other. Their cultures, though distinct 
to-day, bear close relationship to each other. The same is true of their 
languages, Sanskrit and Persian, which belong to the Aryan family 
and are cognate. Besides, hundreds of Persian families residing in 
Khurasan had been forced by the atrocities of the Persian king Afra- 
siyab to seek refuge in India. They fled to the Punjab and sought 
shelter in the district round about Lahore, Multan and Delhi. This is 
the first instance of the direct historical connection of Persia with 
India, which sowed the seeds of Persian culture in Indian soil. 


. During the reign of Sultan Mahmüd and his successors the Persian 
language progressed toa great extent and Muslims and non-Muslims 
both adopted it as both a court and a literary language. The Hindus 
took keen interest in the study of Persian. Asa result of this the 
Hindu nobility, of the Punjab who were the first recipients of honours 
from the Ghaznavid kings were holding important positions in the 
State. They also cultivated a poetic and literary taste. This was due to 
the continued immigration of cultured Persian families into the Punjab. 


Persian language and literature also flourished during the reigns 
of the Ghüri and Slave kings. The Ghüris were from the beginning 
devoted to Persian poetry and were subject to Persian influence. The 
Hindu literati also developed a taste for Persian and spoke and wrote 
in that language. 


Düring the reign of the Moghul Emperors and their nobility, 
Persian literature reached its zenith. Especially the courts of Akbar, 
Jahangir, Bairam Khan and “Abdur Rahim Khan Khanan were cradles 
ofliarning and literature. Poets and writeres flocked to these courts 
-for fame, honour and reward. $ : 2 


The Qutb Shahi monarchs of Golcunda did not lag behind these 
courts. Many ofthe monarchs were poets themselves and composed 
verses both in Persian and Dakhni languages; and their Diwans are 
‘still étant. They were great lovers and patrons of arts and learning. 
‘Although it is not within our purview to enter into the details about 
“this dynasty, yet we cannot pass on further without mentioning the 
names of a few noted Hindu poets and writers of this period. They 
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ere:—Girdharilal, the author of the Ta’rikh-i-Za far-ara-i-Deccan; 
Munshi Subhan ai the author of Khulasatut Twarikh. The poets of 
this period were Birhaman, Hunar, Gian Rai and others. 


During the reign ofthe Asafjahi Dynasty theland ofthe Deccan 
produced innumerable ‘poets and writers. The Muslims and Hindus 
ofthis State played a prominent part in this field and contributed a 
good deal to Persian literature. 


It is a vast subject, and I have, therefore, confined myself only to 
those poets and writers who enjoyed great reputation and popularity 
among their compatriots. I have also quoted specimens from their 
poetry to show its merits. 


The foliowing are a few selected poets and writers with whom I 
would like, for the present, to deal briefly :— 


Dabir, Mauzoon, Dhahin, Shafiq, Shadan, Shad. 
DABIR, Dula Rai was born in Burhanpur. He was a nephew of 


Lala Khushhalchand, Farhat. He wasa good poet, an excellent prose- 


writer and the author of the famous Ta’rikh-i-Asafi. He died in 
Burhanpur in 1225 A. H, 


The following are a few verses from his poetry :—‏ 
ذه هر اسان هذر دارد نه دارد نه هر دريا گهر ० ojo‏ دارد 


ميانص را 2050 نيست پید| که می كويد کر دارد نہ دارد 


a)‏ ندك تنگ بود وسعت میدان مدد 


می تيد زخمی تیر نيس بر سر خاک 
تيغ ابرو مددء خنجر je‏ مددء 


gh was appointed Accountant- 
For his meritorious services Nasir 


He was an able man highl 
and left a diwan. He SE 


a. A 
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Ghulam “Ali Azad trained and patronised him. 


A few verses from his poems are quoted below :— 


بيجا کنند غمزدگن fe os‏ فلک 


موزون جه نتنباست که در چشم دار ذیست 


لب أو گر درین محنل تبسم Gaf‏ گرده 
دل از ما ؛ بر زگل؛ مستی زمی؛ آب از كبر گرده 


حسن او a‏ نتاب می بينم رو کش آنتاب می بینم 


j‏ سر كوس تو رفت آینه ترسان ترسان 


७४०० گل از جين حسن. تو دزمان‎ ०३३ 


ز ذإت Y,‏ صفات ناصر بود چهان را بہار خویی 


522 و उप‏ و فتع‌ودولت چو خفر سازد خدا پیمبر 


3. , Shafiq, Lachhminarayan. His grandfather Bhawanidas came 
from Lahore to the Deccan with the army of ‘Alamgir and settled down 
in Aurangabad. His father Hansaram wrote a book entitled ‘Darbar-i- 
Asaf Jahi, which contains laudatory poems on the reign of Asaf Jah. 


Shafiq was born in Aurangabad on the 2nd Safar 1158 A. H. 
From his early youth he was educated and patronized by Ghulam ‘Ali 
Azad Bilgrami. Samsamud Dawla awarded him a mansab and the 
title of Dulichand. He had an excellent taste for poetry. In the begin- 
ing he composed verses under the pen-name of Sahab ; but when Azad 
came to know about it he changed it to Shafiq. 


Shafiq composed verses both in Persian and Urdu, and was consi- 
dered one of the best of the pupils of Azad: He held a high position 
among his contemporaries in poetry, historiography and authorship. 
His verses are characterised by simplicity of diction, gracefulness and 
high poetical'excellence. His poetical works comprise two voluminous 
diwans, in Persian and Urdu; but, unfortunately, they have not been 
published as yet. His famous work entitled Gul-i-Ra‘na “Lives of 
Poets” is also unpublished. In this excellent work he imitated Ghulam: 
‘Ali Azad, his tutor, in scrutiny of facts, carefulness, accuracy and. 

` research. He has clear ideas about the subject the chooses to write on.. 
He died in Aurangabad. 
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Shafiq produced several other Works such as: 
نخلستا*‎ ००० حیدری؛ تذكرة شام غريبان» بساطلغنايم‎ pe أصفى»‎ ye 
: حقيقتواي هندوستای؟ خلاصة| لہند وغیر5‎ MEL چمنستان‎ 


Here are reproduced a few of his Persian verses which he com- 
posed in praise of his venerable teacher Azad Bilgrami :— 


لا ye‏ است متام آزاد فوق عرش Sl‏ خرام آزاد 
خرمی هستى اعدا سوزد برق WS)‏ حسام آراد 
جد او ساقي Of sib FS‏ خفر است ہجام elf‏ 
Iu]‏ وند جهان بار مدام ساغر عیش بام آزاد 
صاحب‌هردوجهاناست‌شفیق ١‏ هر که گر دید ple‏ آزاد 


A few of his other verses are as follows: 
1) چشم يار وا النتی سيار با مينا بود میخوار‎ Gund بر دل ما إلتقا تے‎ 


جشم او ७०३‏ نگاف گر Ooi‏ عهبنيست می شود يرهيز لازم _مردم بیمار وا" 


تھا لے AD]‏ چه دولت شد میسر ناگہاں be)‏ 
که Saf‏ برسر ७४५‏ من أن ७७ ule‏ |مشب 


هم آغوشم بجانان طالع yes‏ را نازم 
مر درخواب نوشین است چشم آسان |مشب 


fod‏ گوه که ص fy‏ بلب نیا لو دم 
بر مستی من چشم یار شد باعث 


„4. Shadan, Maharajah Chandulal writes in his 
GUT عشرتعده‎ that his ancestors belonged to the Khatri 


natives of Muhrah near Lahore. They held important 4 

reign of the Moghul kings of Delhi. Wheat ner bance he 
Prime Minister of Emperor: Akbar, he appointed his relati me the 
brethren in caste to high posts, among them. being Sh: relatives and. 


They enjoyed royal favours till the reign of Muh Ens family. 


au tobiog raphy 
sect and were 
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At the time when Nizamul-Mulk Asaf Jah left for the Deccan, 
Shadan’s ancestor Moolchand applied to Nizamul Mulk for permission 
to accompany him. Thus he arrived in the Deccan. 


In course of time Chandulal was appointed as the Coilector of the 
‘Customs Department, and rising from one high post to another he was 
ultimately raised to the Prime Ministership of Hyderabad, and was 
awarded the highest title of Maharajah. 


Maharajah Shàdàn was a great patron of learning. Being 
himself a poet and an author of high rank, he held ‘ulamas, poets 
and all sorts of learned men in great respect. During the period 
of his prime-ministership poets and learned men flocked to his 
court from Persia, Hind, Sind, and other places. They were paid 
good salaries, the minimum being one hundred rupees and the 
maximum one thousand. He used to hold poetic assemblies and 
literary discussions after 12 o'clock at night. He composed verses 
in Persian and Urdu, and has diwans in both the languages, which have 
been published. His poetry was characterised by sublimity of thought 
and simplicity of diction. While he revealed literary taste in the 
gathering of learned men he discussed with mystics problems of the 
unity of God, path of truth and other doctrines of mysticism. Some- 
times he eagerly listened to people recounting the miracles of the saints 
and at other times he argued with poets about the beauties of proverbs, 
metaphors and similes of the ancient poets. At times he attended 
meetings where devotional and mystical poems were sung. In the 
company of the historians he listened to anecdotes of chivalry and 
generosity of the great men of the past and felt edified, while he 
trembled at their cruelties and brutal deeds. With astrologers he talked 
of probabilities, of good fortune and misfortune. 


In short he used to have talks with different people on different 
topics till 2 or 3 o'clock at night. Inspite of his going to bed so late, 
he was an early riser, and soon after that he was occupied with his 
‘daily routine work. His greatest fame and popularity were derived 
chiefly from his charity and munificence. 


LJ 
A few verses from his Diwan are reproduced below :— 


بسکه در ناز , pas‏ جانو دلم پرورد اسمت 


تاب هر رنگ ندارد که بود ६७३३‏ ما 


شکر شادان بچه عنوان بقلم MS Maj‏ 
دائم از اف تو مملو (ست رگ و ریشۂ ما 
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شع زاف هم اغوشم ار شود دلبر‎ 


شب برات p‏ تمام [5००‏ را 


زلاف دولت جاويد عمر | شادان 
kas‏ خيال که نا مه درم مسیکا )| 


مکاں لا مکانے ym Í)‏ دل جا کجا آرم 
fos‏ از غیب می آید كه ینجا لر إندازم 


6. Shad, Maharajah Kishen Pershad, was Peshkar, Minister and 
Prime Minister of Hyderabad, Deccan. His father's name was Raja 
Hari Kishen, Maharaja Shad was born in Hyderabad in 1281 A. H.; 
and was brought up and educated here. His maternal grandfather, 
Chandulal had no son, therefore, Kishen Pershad was taken care of as 
his own son. He learnt Arabic and Persian from six scholars of these 
languages. He accuired great skill in calligraphy. From the early 
part of his youth he began composing verses and got them corrected by 
Bijjhulal, Tamkin. Day by day his poetry progressed well. It is 
interesting to note that he also becamea pupil ofthe late Nizàm, 
Mahboob “Ali Khan, with the pen-name “Asaf” in poetry. Being a 
great mystic and pantheist the greater part of his poetry deals with the 
topics of mysticism, pantheism and unity of God. This was greatly 
appreciated by the mystics. He wasa staunch believer in equality in 
merit of all religions, therefore, he treated Süfis, Pandits and Christian 
missionaries with great respect. High and low were all alike to him. 
In politeness he was unrivalled. His bounty knew no bounds. He was 
agreatscholar of Persian and Urdu. He composed verses in these 
languages and his diwans have been published. One printed diwan 
Khumkada-i-Rahat especially contains eulogies on the Prophet Muham- 
mad. ‘In this he has given expression to’ his deepest feelings of love 
and reverence for the Prophet, and the Strong desire, which he cher- 
ished, for visiting the Prophet's Country and his tomb. He wasa 
Pena pin all round 4ccomplishments, In short he possessed such: 
sterling qualities as are not to be found i 1 i i 
COE EN und in any man in this age of 


He passed away in 1359 A. H. in Hyderabad, Deccan. 


He was a versatile writer and produced about 
: : t ut k i 
subjects; among his books are:— ۲ it 40 books on different 


Se fend gue * جادیں) © مطلع خورشید‎ r) Jus م‎ 


Sy) * شاه‎ ६.७४ » 


بز 
مثنوى dia)‏ وجود" ,یمان شاه 
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. The few verses quoted below will hardly do justice to his simpli- 
m of style, sublimity of thought, critical insight and poetic excel- 
lence:— 


c‏ تو ام از y sol‏ جام آزادم 


صيد توام از دانه و دام آزادم 


متصودمی از کعبه و بتخانه UH‏ 


ورنڈ من wi‏ هر دو مقام آزادم 


بجز of‏ خواجه هند الولى شان 


as‏ دیکر مرا مشعل كشا ذیست 


منزل يار (ست إينجا منزل بيكا ذه نیست 


de‏ که op‏ رفیقم رقيب شد آخر 


كما نبود که من مار آستین دارم 


یک نفس غیر از وصال دوست نتوان زیستن 


در طریق عشق دشوار است آسان زیستن 


m‏ به کردی از گناہ و غرق عصیا نی هنوز 
ets‏ برتو Latin‏ مردن U2} EE‏ 


Besides those persons who have been described above, there are 
other Hindu poets, authors and learned men whose names at least, must 
be mentioned here. For instance:— 


Raghuender Rao, Jadhb, the composer of quatrains, Raja Girdhari 
Pershad, Bagi, Raja Narsingraj “Ali, the poets, Raja Rajeshwar Rao 
Asghar (the compiler of the modern Persian Farhang, whose great 
Dictionary of Modern Persian words is yet to be published), Raja 
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Makhan Lal, Girdharilal and Bala Pershad (the authors of the Tarikh. 
Yadgar-i-Makhanlal, Ta'rikh-i-Zafar Ara-i- Deccan and Gulzar-i- 
Mutasirin) Basavan Shādān, (the author of Amir Nama,), Azad, . 
Saran Bali Gaur, the relative of Raja Shivaraj Bahadur, and the other 
poets, Tamkin, Rai Bhijulal; Hagir’. Mahasingh, Dagh, Lala Nihal- 
karan, Fadil, Rai Jawala Pershad, Raja Madansingh, Mahtab, Mohan- 
lal, Nafees, Rai Bhawani Pershad, Hunar, Gian Rai; Waqar, Mudab-. 


bir-ud-Dowla, Munshi'ul Mulk, Raja Jawala Pershad, Muhkam Jang and 
many others. 


VII—PRAKRTA AND JAINISM 


(20) Ox THE TEXT or THE DHURTRKHYANA 
by 


PROFESSOR DR. A. N. UPADHYE, 


KOLHAPUR. 


The Text of the Dhirtakhyana, a unique satire in Indian literature, 
has been edited by Sri Jinavijaya Muni! from three Mss., two of which, 
namely A and B, look quite old and may be assigned to the 16th 
century A. D. There is not the least doubt that it is the work of 
Haribhadra who flourished in the middle ofthe 8th century A. D.2 
Contrasted with the antiquity of the author, ithas to be admitted that 
the Mss. of the Dhürtakhyana are ofa very late period. To reach an 
ideally critical text, it is necessary that older Mss. of the Dhürtakhyana 
must be secured and collated. In the meanwhile I am presenting here 
a couple of passages quoted in the Sanskrit commentary of Abhayade va? 
(of the second half of the 11th century A. D.) on the Praśnavyāk ar- 
anahga. Abhayadeva does not mention his source, but the gathas quo ted 
have close agreement with the text of the Dhürtakhyan a. 


The Dhürtakhyana II. 28-30 run thus: 

gta ग्रासि जगमिणं पंचमहाभूअवज्ित्रं ۱ 

एगणणवं Hay महप्पमाणं तहि XT ا‎ , 
वीईपरंपरेणं द्योलंतं अकिं सुचिरकाल । 

दुभागजायं ww भूमीइ Ws ॥‏ نچ 

तत्थ सुरासुरणायरमणुग्यचउप्पयम्यं जयं Wed | 


जइ मायं ता गामो कह णु ण माइज वालु के ॥ 
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With these may be compared the following lines quoted by Abhaya- 
٠.14۰ 


तत्रा एडकप्रसूतभुवनवादिनां मतमित्थमाचछते | 

पुष्पं आसि जगमिणं पंचमहब्भूयवजिय गभीर | 

amnya जल्लेणं महप्पमाणं afg FE ॥ १ ॥ 

चीईपरेण धोलंत ग्रांच्छुउ सुइरकालओ ع‎ ١ 

FE दुभागजायं we भूमी य संवुत्तं॥ २ ॥ 

तस्थ सुरासुरनारगसमणयसचउप्पयं जगं सव्वं | 

sa भणियमिणं बंभंड -पुराण-सस्थम्मि ॥ ३ ॥ - 
The first five lines have much in common, if not practically identical. 
The last line shows that Abhayadeva is not directly quoting from the 
Dhürtakhyana. He specifies the source of Brahmandapurana. It is 
quite reasonable to presume, therefore, that it must be an earlier 
passage which, by adding a relevant last line to suit the contextual 
argument, Haribhadra has employed in his 


Dhürtakhyana, By keeping 
the first five lines nearly identical, he has presented his facts in an 
authentic manner, based on an earlier sourc 


e. 

The Dhürtakhyana II. 32-37 stand thus: 

-सो किल जुगंतसमए रुदएणेग एणवी कए anu | 
-वीईपरंपरेण घोलितो ہیں‎ ॥ 

faz गयतसथावरपणट्टसुरणर तिरिक्खज्जोणी झं | 
TUT जगमिणं पंचमहाभू्रपव्भट्टः ॥ 

एवंविदे जगभ्मि و‎ णम्गोह पायच अह सो | 2 
संदरगिरि وه‎ तु गं महासमुहं व fakau ر‎ 

“TINA तस्स aay अच्छ ताह बालो मणभिरामो | 
-संपुरणसरी रुदुओ 35*5 चिश्रसुदेसो u 

Rat पसारिश्रो से रिसिणा एहेहि ag UN wa 
-खंधे ममं विलग्गसु मा मरिहिसि डद्यवाहीए ॥ 

तेण य و‎ eat ग्रोइलिथो सो रिसी antas | 


1۳55 seria जयं ससेलवणकाणणं وو‎ ॥ 


26. 
27. 


28. 


29: 


30. 


35. 


36. 
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With these may be compared the following lines quoted by Abhaya- 
‘devas. 


तत्रारडकप्रसूतभुवनवा दिनां मतमिस्थमाचच्षते | 

पुष्प आसि जगमिणां पंचमहब्भूयवज्निय गभार | 

TIT AAT महप्पमाणं तहि FE I १ ॥ 

चीईपरेण थोलंत واه‎ सुइरकाल FF | 

FE दुभागजायं wed भूमी य खंवुत्तं ۱ 

तस्थ सुरासुर नारगसमणयसचडउप्पयं जगं सव्वं | 

डप्पणणं भणियमिणं dus -पुराण-सस्थ ॥ ३ ॥ 
"The first five lines have much in common, 


The last line shows that Abhayadeva is not directly quoting from the 
Dhürtakhyàna. He specifies the source 


of Brahmandapurana, It is 
quite reasonable to presume, therefore, that it must be an earlier 
passage which, by adding a relevant last line to suit the contextual 
argument, Haribhadra has employed in his Dhürtakhyana, By keeping 
the first five lines nearly identical, he has presented his facts in an 
authentic manner, based on an earlier sourc 


e. 
The Dhürtakhyana II. 32-37 stand thus: 
-सो किल जुगंतसमए डदएणेगण्णवीकए लोए। 

-बीईपरंपरेण घोलितो उदयमज्मम्मि ॥ 

3 गयतसथावरपणट्टसुरणर तिरिक्खञ्जोणी झं | 

“एगणणवं जगमिणं पंचमहाभूअपब्भट्ट' d 


if not practically identical. 


एवंविहे जगभ्मि पिच्छ णग्गोहपायवं अह सो | 7 
-मंद्रगिरि ब्व तु गं maraga a वित्थिरणं ॥ 

WIAA तस्स TAT अच्छुइ aft ہیں‎ मणभिरामो | 

-संपु णणसरी रुदओ मिउमदवकु चिझअसुदेसो ॥ 

'इत्थो qerin से रिसिणा एहेहि Weg भणि्रो अ। 

‘Sa ममं aang मा मरिहिसि डद्यवाहीए ॥ 

au य Paw इस्थो ओइलिथो सो ہچ‎ anawa | 


1۳۳55 sara जयं ससेलवणकाणणं qu ۱ 
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With these may be compared the following lines quoted by Abhayadeva : 


तथा-- 

सो fea जल्यसमुस्थेणुदएणेगन्नवं मि "1:8۱ 

बीती परंपरेणं घोलंतो उदयमञ्कम्म ॥ १ ॥ 

स फिल माकंण्डर्षि: | 

Wsgg सो तसथावरपणट्टधुर नर तिरिक्ख जो णीयं | 

qaaa ana महभूयविर्वाजयं गुहिरं + ال‎ 

एवंविहे जगम्मी dig नग्गोहपायवं सहसा | 

संदरगिरिं व तुंगं महासमुद्दं व विच्छिन्नः ۱ 

sten तस्स सयणं अच्छुद तहि बालश्रो ۱ [ विष्णुरिस्यथः ] 
संविद्धो सुद्धाहिश्रम्मो मिउकोमलकु चियसुकेसो ۱ 

हत्थो पसारिश्रो से महरिसिणो एह तत्थ भणिओ ۱ 

we इम 136115 मा 6 उदयत्रुड्डीए ॥ x ॥ 

तेण य du हत्ये उ मीलिग्रो सो रिसी wat तस्स । 

(sgg TERR जयं ससेलवणक!णणं eq ॥ ६ ॥ 

ति, पुनः सृष्टिकाले विष्णुना सृष्ट कुदशेनता चास्य 1861۱ 


The agreement between these two passages is substantial, and the 
apparent differences are merely verbal. Here too Abhayadeva does not 
mention either Haribhadra or the Dhiirtakhyana. As in the case olf 
the above passage, there is no positive clue to the source. It is possib e 
to argue both ways: either Abhayadeva has taken this passage from 
the Dhirtakhyana, or both Haribhadra and Abhayadeva are using an 
earlier source for their respective purposes. 


Though the Dhürtakhyana is studied in details®, there is still much 
scope to study its antecedents and sources in Indian literature’. The 
first passage possibly indicates that Haribhadra had before him some 
Prakrta sources. A story like the one narrated by him is said to be 
found in the Nigithactirni8. I request other scholars to shed more light 
on the sources of the Dhürtakhyana. 
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Foor-NorEs: 


1. Singhi Jain Series, No. 19, Bombay 1944. 


2. See the concluding gāthās and especially ithe Symb »lic term 
wiraha. 


3 Sri-Prasnavyákaranáhgam, Agamodyasam iti Ed., Bombay 1919, 
pp. 33 f. 


4, Ihave reproduced these passages almost 35 they are in the 
A gamodayasamiti edition. 


5. Better read vitthinnasin, 


6, See my essa ‘Dhirtakhyana: A Critical Study included in the 
*ed. of this work by 3 Jinavijaya Muni noted above, 


7. Tt is Strange, if not audacious, On the part of Mr, 
Kapadia (Anekanta-jaya-patakaa, Vol. ii, Baroda 1947 


has appropriated not only the contents but also 
"Critical Study. He Should have read the whole E 
:and balanced mind, especially the foot-note No, lo 


8. My friend Dr. J. C. Jain informs m 
the Pithika, Vol. I, 2.92. This book has 
-as yet, 7 


SSay with open eyes 
n p. 47. 


e that the Story is found in 
not been accessible to me 


(21) Forcorren LAND or JAIN HERITAGE, PATALIPUTRA—THE 
ANCIENT THIRUPADARIPULIYUR IN DRAVID DESH 


by 
SRI D. G. MAHAJAN. 


Jain Acarya Samantabhadra's name has been associated with the 
Pataliputra and it has been a belief of the scholars till late, that 
Acarya Samantabhadra has visited this Pataliputra-named Patna at 
present. This belief has a basis in the following rhyme in Sanskrit in 
the inscription :— 


पाटली पुत्रमध्ये भेरी सया ।‏ کو 

पश्चात्‌ मालव دا‎ sm विषये कांचीपुरें वैदिशं ॥ 
11815 करहाटक बहुकटं विद्योत्कटं संकटं | 
वादार्थों विचराभ्यहं नरपते शादु ल विक्रीडीतं ٣ 


Itisan inscription found at Sravanabelgola, a most famous Tirtha- 
ksetra-holy place of the Jain religion, since before the Christian Era, 
in Mysore State, South India. This being the only one of its kind, 
naturally much importance is given toit. My learned friend Pandit 
Jugalkishor Muktiyar? and others, on the strength of this inscription are 
led to believe that Acarya Samantabhadra visited Pataliputra-Patna 
during the travel he made in the country of the then Bharatavarsa, as 
referred to in the above inscription. à 


2. While on tour of South India, on the occasion of the Indian 
History Coneress sessions held at Madras and Annamalai Universities in 
the years 1945 and 1916 respectively, for the research of the Jain culture 
in the ages before, I came across a town called Cuddalore, which was 
then known as Pataliputra and hence a doubt arose in my mind as to 
whether the reference to Pataliputra in the above inscription as the 
مب سح‎ 
1. Sravanabelgola inscription No. 54 old and 67 new. It is also 


called “MallisenapraSasti” which was written in Saka Samvat 1050 i.e. 
A. D. 1100. 


2. “Atmamimamsa” p. 4 referred to in ‘Swami Samantbhadra’ by 
Pt. Jugalkishor Muktiyar. 
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Foor-NOTES: 


l. Singhi Jain Series, No. 19, Bombay 1944. 


2. See the concluding gathas and especially he symbolic ‘term 
wiraha. 


3. Sri-Pragnavyakaranahgam, Agamodyasamiti Ed., Bombay 1919, 
pp. 33 f. 


_ 4, Ihave reproduced these passages almost as they are in the 
A gamodayasamiti edition. : 


5. Better read vitthinnam. 


6. See my essay ‘Dhirtakhyana: A Critical Study’ included in the 
-ed. of this work by Hs Jinavijaya Muni noted above. 


7. It is strange, if not audacious, on the part of Mr. H. R. 
Kapadia (Anekanta-jaya-patakaa, Vol.ii, Baroda 1947, Intro p. 125) 
to say specifically that Ihave not noted the common verse in the 
Prabhavakacarita and its mention of Kitava-kathanaka-paricaka. He 
has appropriated not only the contents but also expressions from my 
‘Critical Study. He should have read the whole Essay with open eyes 
-and balanced mind, especially the foot-note No. 1 on p. 47. 


8. My friend Dr. J. C. Jain informs me that thestory is found in 
‘the Pithika, Vol. I, p.92. This book has not been द ا‎ to me 
-as yet. 3 


(21) FoncorrEN LAND or JAIN HERITAGE, PATALIPUTRA—THE 
ANCIENT THIRUPADARIPULIYUR IN DRAVID DESH 


by 
SRI D. G. MAHAJAN. 


Jain Acarya Samantabhadra’s name has been associated with the 
Pataliputra and it has been a belief of the scholars till late, that 
Acarya Samantabhadra has visited this Pataliputra-named Patna at 
present. This belief has a basis in the following rhyme in Sanskrit in 
the inscription :— 


qd पाटली पुत्रमध्ये भेरी मया ताडिता | 

पश्चात्‌ मालव واه‎ ठक विषय कांचीपुर वैदिशं ॥ 
Male करहारकं बहुकटं विद्योत्कर्ट संकटं | 
वादार्थी विचराम्यहं नरपते शादु ल विक्रीडीतं ٣ 


It is an inscription found at Sravanabelgola, a most famous Tirtha- 
ksetra-holy place of the Jain religion, since before the Christian Era, 
in Mysore State, South India. This being the only one of its kind, 
naturally much importance is given to it. My learned friend Pandit 
Jugalkishor Muktiyar? and others, on the strength of this inscription are 
led to believe that Acarya Samantabhadra visited Pataliputra-Patna 
during the travel he made in the country of the then Bharatayarsa, as 
referred to in the above inscription. 3 


2. While on tour of South India, on the occasion of the Indian 
History Congress sessions held at Madras and Annamalai Universities in 
the years 1945 and 1916 respectively, for the research of the Jain culture 
in the ages before, I came across a town called Cuddalore, which was 
then known as Pataliputra and hence a doubt arose in my mind as to 
whether the reference to Pataliputra in the above inscription as the 
سس‎ 

1. Sravanabelgola inscription No. 54 old and 67 new. It is also 
called १ which was written in Saka Samvat 0 i.e. 
A. D. 1100. 


2. “Atmamimamsa” p. 4 referred to in ‘Swami Samantbhadra’ by 
Pt. Jugalkishor Muktiyar. 


178 16TH ALL-INDIA ORIENTAL CONFERENCE 


visited is to this Pataliputra, a 


place which Acarya Samantabhadra P Fat 
known as Patna in Bihar-North 


new find or to the other, which is now 
India. 


3. For this one has to test the question from the following points 


of view :— 


(a) Why should Acarya Samantabhadra have gone (0 Pataliputra 
in North India and whether it wasa seat of learning and centre of 
religious activities then-in his times? Whether at all the town was in 
a flourishing condition as it was a capital of the Magadha—in that 
period? No doubt that Pataliputra was a flourishing city in the times of 
Chandragupta Maurya, as the capital of Magadha. 1t lost its impor- 
tance after the overthrow of the imperial throne of the Mauryan 
Dynasty, sometime in 184 B. C., when Pusyamitra and his son 
Agnimitra—the founder of the Suhga Dynasty, occupied it, invading 
Magadha and tremendous destruction has been suffered by the capital- 
Pataliputra, and Agnimitra took his capital to 1710155 in Malva the 
modern Besanagar near Bhilsa in Gwalior State. The other capital was 
Avanti-Ujjain being at the other end of the Magadha Empire?. 


Again Pataliputra was invaded by king Kbaravela of Kalinga Desha, 
and of Hatigumpha fame and complete destruction was made in the 1st 
century B. C. of the city of Pataliputra, due to the severe blow at the 
hands of King Kharvela when he invaded Magadha and made Agnimitra 
his vassal. Thus evidently it will be proved that Pataliputra was 
under complete destruction and never regained its lost importance and 
magnificence, glory and grandeur forever. All these events took place 
before the Christian Era and since then there is nothing to the credit 
of Pafaliputra to show that ithad regained the same past days, upto 
the times of Acarya Samantabhadra, which means a very long 
and most considerable gap of time of nearly five hundred years or so 
(b) Whether it was à seat of learning atthetime of the visit of 
Acarya Samantabhadra? Samantabhadra's time is so far fixed or 
supposed as Saka Samvat 60, i.e. 138 A. Db. From the above discus- 
sion it is clear that as Pataliputra was under complete destruction, it 
cannot be a seat of learning and of importance in religious activities 
Secondly why should Acarya Samantabhadra go to Pataliputra at each 

ength from a place in Tamilnadu, when there were other most important 


3. Ancient India’ Vol. No. 4, page 113 and 114, by Dr. T. L. Shah. 


4. 1 ia? N 3 
Shah. 2 Ancient India’ Vol. No.4, page 113 and 114, by Dr, T. :نآ‎ 


(b) Mr. Lewis Rice in his "Inscripti t 
ande بت‎ O वह a 8ؿ‎ 90 
Bhandarkar Oriental Report 1883-84, page 320 and RUE 4 Ss ed in 
badra” page 196 a Hindi book Ly Pandit Jugalkishor Muktiyar sit 
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places of learning, namely Kanchipuram, Madura, etc., so near from 
the place from which Acàrya came in Tamil land the ancient 
Thondaimandalam. In the time of Acarya, Urayur, Kanchi Madura 
and others were big centres of learning and all were in South India, 
full of Jain Mathas-monasteries, temples-Bastis and Pallis, schools etc. 
of the Jain religions. It is also presumed that Acarya might have 
taken Diksà and become Muni at Kanchipuram or near about it as 
it appears from the later part of the said inscriptions (c) Was Acarya 
ina position to undertake such along and hazardous travel, when he 
was suffering from a deadly disease ‘“‘Bhasmakavyadhi” and hence can 
not be said to have undertaken such a risky travel at the cost of life, a 
good for nothing. From the sequence ofthe textof the inscription it 
appears probable that Acarya might have visited Pafaliputra of 
Southern India-Tamilnadu, which was very near to his birth place and 
diksasthànam etc. This wili be clear from the following posibilities. 


4. Pataliputra in Tamilnadu is made out as follows :— 


(a) In South India Kanchipuram or Kanchanapuram-the present 
Canjeeveram, Madura, Urayur, Bhaddalpur, Patalipur, Uragapur, etc., 
were the great centres of learning, and religion, activities and debates used 
totake place amongst Jains, Buddhists, Sivaites and Vaishnavsites on 
religious subjects. “Bhaddalpur” referred to in other inscriptions and 
manuscripts was no other than Pataliputra or Patalipur, the ancient 
name in Tamil was ‘THIRUPADARIYUR’, the corrupt form of which 
is ‘Thiruppapuliyur’-the present CUDDALORE TOWN, the head- 
quarter of the South Arcot District of the Madras Presidency. 


5. “Swami Samantabhadra" page No. 12a Hindi book by Pandit 
Jugalkishore Muktiyar. 


6. Sravanabelgola inscription No. 54 old and 67 new, as thus 
कांच्यां नग्नाटकोह मत्तमलिनतनुर्लॉम्त्रुशे पांडुपिंड: | 

quate शाक्यमिक्षुदंशरपुरनगरे Beats اس‎ 

वाराणस्यामभूवं शाशधरधवलः पांडुरांगस्तपस्वी i 

राजन्‌ यस्यास्ति शक्रिः स वदतु पुरतो जैननिग्रंथवादी ॥ १ ॥ 

7. Studies in South Indian Jainism page No. 30. 


Prof. A. F. Rudolf Hoernle-Indian Antiquity Vol. XXI. 
There father Pattavalies of the Digambars pages 60 and 61. 


8. Prof. A. F. Rudolf Hoernle-Reports on the Archaeologi 
Survey of India Vol. No. 1906-0-7. ۱ 
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In my tour in January 46, I visited the town of E 
and made survey of the most ancient sites of the old city of Pata putra. 
The ‘PETTAT is the very ancient suburb of the town, nearly 2 miles. 
away. There isa very old Jain Idol nearly 4} ft. high in r و ھت‎ 
posture placed in the premises of a private person of Man ae village 
who celebrate the function supposing it the idol of Visnu. The idol is 
placed on araised platform under a big tree. It is coated : with dark 
coating, due to applying oil by the villagers at the time of wor ship. No 
animal sacrifice is made before the said idol, the identity of the idol 
being not known to them. From here a straight road goes to 
"THRIAHINDRAPURAM' a very ancient site, at the foot ofa hill 
100 ft. in height, on the bank of the river ‘Gadilam’, There are several 
ruins and relics of the ancient times, spread all over the area of 12-15 
miles, of the old city of ‘Pataliputra, There are ancient caves, palaces 
and temples, shrines, Mathas-monasteries, etc., in ruins fully buried 
under earth and debris, showing their existence in the past by old pillars 
and stones out of the said ruins. The main temple of Visnu is also 
ancient and main shrine dates to the Pallava Period and fine specimen 
of ancient architecture is seen. The river Gadilam that flows on the 
North of Thiruppapuliyur at present, used to run by the south of it 
in olden days, along the Eastern Ghat Valley and even today we can 
notice the old bed of the river, which is very fertile land under cultiva- 
tion at present. Visit to this place will quite convince a person that 
river was flowing on the south of the town in olden days. Some years 
before there was one Jain idol in the premises of the temple, but it is 
not found now. This idol was brought fromthe ruins in the part of 
the place?. 


The environment of Thiruvendipuram, the most ancient spot 
of Pataliputra, can be verified fully and satisfactorily on the strength 
of the Tamil works!0, which deal with information regarding the exis- 
tance of ancient Pataliputra, in the heart of the Tamilnadu, from the 
very beginning of the Christian Era to the period of King Mahendra- 
varman 1, who was converted from Jainism to Saiva sect at the instance 
of Saint Appar, who was himself a convert from Jain religion. The 
Visnu temple in Thiruvendipuram hasa very lofty Gopuram and large 
وت‎ manapa, Garbhagrham etc., about which it is said that Muni 

yaghrapada worshiped Siva under th P i ۱ 
Padali and since then it got this name, Wa ata or 


From Cuddalore Panruti town is nearly 15 mi i 
can be conveniently visited by railway train, 2 ह ا‎ wee 
Tiruvadikai nearly 14 miles from the town of Panruti, This ium il 
village nowadays having a most ancient temple which 0 

n 7 
9. Epigraphica Indica Vol. No, 6 and Vol. 331 


10. Tamil “Periyapuranam”, “Sthalpuranam” and 


Rhimes etc. “Thevaram” 
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belonged to Jain religion. The temple is famous by the name 
“Gunadhareccharam’’ which might have been worshiped by a great 
Jain Acharya Gunadhara or Gunabhadra; or the idol in the temple 
might have been installed by him. Besides it can not give a sound 
interpretation by cailing so. The temple is in utter ruins. In the 
Mülagrham there is Siva Lingam of a very large size, made of black 
granite with shining polish and Shalunka-the Yonipitham below it is 
very beautifully and artistically carved. There is also a Visnu image in 
Sabhamandapam. The original Jain Tirthankar idol which was in the 
temple on the main Vedisthanam, has been thrown away and placed 
just outside the temple, under a Neem Tree by the side of the main 
street. The image is nearly 34 ft. in height in Padmasana posture. Its 
original pedestal and upper portion of the head and face has been 
damaged badly. There is no inscription and Lanchanam on the pedestal 
of the image, but from the architecture it can be assigned to the Pallava 
time!!, 


At a distance of few furlongs there is a big temple named 
"Virate$varam". It has a very lofty Gopuram in the rampart walls, 
inside there is a little tank and further there is Main Temple of Sri 
Viráte$vara. In the compound premises there is one Jain Image 
in Padmasana posture, without any Lanchanam and inscription on the 
pedestal, nearly as large as ‘the Jain image of the ‘(Gunadhar 
Viccharam" temple and of the same type, but not mutilated or damaged or 
obliterated, but in good condition, from all points of view. This is the 
same temple where famous saint Appar was converted from his original 
religion to Saiva Sect.:? [n fact this Appar who was Jain by birth 
became Jain Muni and was named “Dharmasen’’, but he was very badly 
displeased due to difference of opinion amongst the Jain Sangha, 
whom he was leading as a head of it while he was on the way to visit 
Jain Tirthaksetra-holy place named “Thirunarunkunram’ or 
“Thirunarangondai” on the banks of the river Gadilam, only 40 miles 
from Pataliputra from where he was started. He returned to this 
Virate§varam temple and got converted himself and accepted the new 
sect Saivism. Afterwards he converted the said Virate$varam temple, 
which was originally Sri Mahavira Temple. This Jain Mahavir Temple 
was in the western part of the city of Pataliputra the then 
“Thirupadaripuliyur” or Thiruppapuliyur, which is nowadays 15 miles 
away from the present town of Cuddalore in the above mentioned 
small old village Tiruvadikai or Thirivadi, on the Gadilam. 


Insupportof the above investigation of the old sites of ancient 
Pataliputra, let us examine some of the ancient Tamil and other works. 


11, South Arcot District Gazetteer of the Madras Presidency. 


12. Tamil “Periyapurdnam.”’ 


Tamil *Tevaram Rhimes" sung by Tamil Saints from time to 
time. 
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They throw light on the .existence of Pataliputra in Tamilnadu in the 
days of Acarya Samantabhadra. It is well known fact that the city 
of Kanchipuram was the capital of Pallava Kings who rulled over the 
country of Thondaimandalam and the Telugu country upto the river 
Krishna. The country between two Pinaras was called Thondayamandal 
or Thondainadu. The present North Arcot Dist of the Madras 
Presidency was called the Southern Pinar and the parts of the Nellore 
District and the Eastern Ghats were called the Southern Pinar. This 
country was divided into so many Nadus and each Nadu into many 
Kottams. This was the land which produced many great men and 
personalities, such as Pandils, Scholars, Munis, Yatis, Logicians, 
Philosophers, administrators, Naiyayiks, Vedantis various religions and 
sects that existed in thé country!3, Almost the whole Tamil literature 
is full of work of merit in literary field and civic life of the country 
Thondaimandalam and thus Kanchipuram was one of the big centres 
of learning in north of the country, with Pataliputra in the centre 
and Madura in the southern part of the Tamilnaduls. 


It is quite clear from the Tamil works!5 that Pataliputra was a 
very large and flourishing city, equally famous asthe Pataliputra-the 
capital of Magadha, in the time of Chandragupta Maurya. The city 
was spread far and wide, nearly 15 miles. This ancient Pataliputra is 
mostly described in almost allthe Tamil works and literature as the 
city of “Thirupadaripuliyur”-Thiruppapuliyuris. Now let us see how 
far Thiruppapuliyur means a city of Pataliputra. The city was called 
after a tree Padari in Tamil, while Puliyur means a tiger village (i.e. 
Puli-a tiger and Ur or Oor-a place) Puliyur is the suffix given to those 
places-villages, towns, cities, etc. where Muni Vyaghrapad (Muni having 
a tiger like legs with lower body and abovea human body) worshiped 
Siva Lingam under the tree Padari. The peculiarity of this tree Padari 
is said to be that it bears only flowers and no fruits, the leaves and 
flowers have got the value of disinfecting and hence it is used in 
zHomas of the Saivaits, as combination of Vibhuties ie. sacred ashes. 
‘The tree Padari is also called Padalior Patali in Sanskrit and the 
place Patalipur or Padalipur or Pataliputra, and the forest round 
about the place is called “Patalivana” or as given in Sanskrit. Such 


type of description has been found in almostvall the Tamil works and 
literature!7. 9 


13. Rao Bahadur Pro. A. Chakravarti 
Preface to “Kural” translated in English. 


M.A. Madras-his Historical 
14. South Arcot Dist. Gazetteer of Madras Presidency 
15. Tamil *Patalipur Puranam” manuscript No. 1136/5 


16. Tamil *Puliyur Puranam" in Sanskrit, 


17. A Tamil *Parijatakachal Mahatma^ Mass. No 11303 
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Also we learn from Puranal and other works very fine description 
of this Pataliputra, written at different times by different writers. 
While giving account of Patalivanam which was round about the city 
of Pataliputra in those days through which the river Gadilam was 
flowing near thecity itissaid Patalivanam was abode of Munis and 
Rishis for centuries. We get even today a great number of Samadhis- 
thànams or Nishadis of the ancient times with the prehistorical burial 
grounds spread throughout the Patalivana area!$. 


The existence of the city of Pataliputra is also supported by the 
Archaeological finds such as inscriptions and other material found in 
excavations made by Government-amongst which inscriptions are 
found from the ruined ancient temples at Pataliputra. Out of which 
one was in the Garbhagrham of the said temple. This inscription 
gives two stanzas about the description of the temple, which begin with 
“Talaitya Thirupadaripuliyur........ " and states that the temple in the 
town of Patali of thick foliage has been founded for the deity named 
“Kadainyalom Mahadev” 8९.19. Thus it is quite clear that “Thiru” in 
Tamil means “Sri” in Sanskrit, “Puli” in Tamil means a form of tiger 
and Urin Tamil means a “Pura” in Sanskrit. In short it gives 
complete reference to the existence of the ancient Pataliputra. 


Even the Government records give us the information that 
throw sufficient light over the existance of the ancient Pataliputra in 
South India, as described up till now in the above paras. It says thus 
“In Cuddalore which is the old Thirupadaripuliyur, there is the big 
temple honoured by the songs of Saiva Saints. There is the Chola 
inscription in the temple. It appears that during the times of Appar, 
the Jain Temple in this place was demolished and a Temple of Siva 
called *Gunapatiswaram" was built by Mahendravarman?? at 
Thiruvadihai on the river Gadilam." Further we get reference in the 
publication that Pataliputra was being called also as ۶ 


17. b Tamil “Kanchi Puranam" all manuscripts from the Maharaj 
Sarfoji Saraswati Mahal Library at Tanjore city, South India. 


: 18. Tamil “Periyapuranam part II page 52 under the heading 
«Tirupuliyur and Titupuriyuratam" or ‘Tiruviuttam’ (Both Mass in 
the Tanjore Library.) 


19. Tamil work “Thirupadaripuliyur-Kalambakam” a work 
veried structive directory by Mr. Tvkapiat Tewar. 


20. «District History of South Arcot” by Mr. P. V. Jagadisha. 
'Ayya of the Archeaological Survey of India, page 35. 


21. Mr, Apte’s Dictionary page 1046 and “Classical Account of 
India" and 


s (b) The Geographical Dictionary of Ancient and Medaeval India 
by Mr. Nundalal Day, M.A., B.L. 
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which was destroyed by the river that was flowing by the town in the 
middle of the 8th century A.D. Besides the destruction made by 
nature-rivers etc. of the old city of Pataliputra, 1t was more and more 
the scene of dreadful and tremendous destruction made by Mahendra- 
varman 1 of Madura and Saint Appar the new convert to sawa Sect, 
and they jointly began to give such a crushing blow to Jain religion that it 
was absolutely rooted out from the land ه‎ T amil, by converting the 
Jains and their possessions and associations and ultimately destroying 
Jain temples-Bastis and Pallis, Mathas-monasteries, Chaityas, caves, 
caverns, holy places, Jam idols and images carved on the Jain pillars, 
Mahamandapams, etc. It is said that thousands of Jains had to sacrifice 
to save their most valuable religion with possessions and associations, 
from the hands of these converts. 


In the vicinity of this ancient Pataliputra there are good many 
ancient Jain places still in existence, such as Thirunarankundram, 
Thirukkoilur, Devanur, Tondur, Perumdur etc. In s me of the 
villages round about them, there are many ancient Jain Samadhis- 
thanams-Nishadhis and as such the tradition is that nearly 6000 Munis 
Samadhisthanams are at Thiruvannamalai and Thirukkollur, in South 
Arcot Dist, No doubt there are prehistorical burial grounds spread all 
over the part in great number as compared to any other place in 
Tamilnadu. There are also ancient natural caverns and cars still in 
‘dilapidated condition at Kalarayan Hills. This district specially was 
a great centre of the Jains and their religion was quite at its zenith 
from the very beginning of the Christian Era, upto the times of 
Mahendravarman 1. (6th century A. 10.) 22, 


From the above discussion the following facts are clear:—(1) 
Pataliputra—the present Patna was not at its zenith and important 
place in the 2nd century A. D. when Acàrya Samantabhadra is said to 
have lived. (2) Acárya Samantabhadra might have visited the Pà-ali- 
putra in Tamil land the ancient Thondaimandalam-South India, which is 


associated with other cities when Jain religion and i 
1 > cultur t 
the hightest degree of importance. 8 Suse attained 


Thus I have made an attempt to show this in my humble way. I 


have nothing to say about other scholars who also must have based 
their ideas about Pataliputra-Patna, on some records or other T h ۲ 

given this only with a view that the scholars may again tr to find ave 
truth in the light of observations made by me on the वगा ER i 


22 (a) Gazetteer of the South A i 5 
of the sourthern circle, Survey REO NEN and archaeological reports 


(b) Rao Bahadur Prof, A. 


: : Cha i 
English translation. kravarti M.A.—preface to “Kural” 


(22) PusPADANTA'S RAMAYANA AND ITS COMPARISON WITH 
VALMIKI’s RAMAYANA. 


by 
Sri V. M. KULKARNI M.A. 


Puspadanta gives the Ramayana version in Sandhis (or Paricc- 
hedas) 69-79 (both inclusive) of his Mahapurana, composed in the 
Apabhraméa language. These 11 Sandhis are of varied length, each 
Sandhi being divided into Kadavakas, unequal in number; thus Sandhi 
69 hasthe largest number of Kadavakas, viz, 35 while Sandhi 76 has 
the fewest number of them, viz, 10. Thetitles of the various Sandhis 
are eloquent of the subject matter dealt with. These titles give an idea 
of the contents of the poem and serve as a table of contents. 


69 रासल्लक्खणभरहसत्त हणुप्पजीणामजाजणिवारणंणाम 

70 सीयाविवाहकर्लाणं 

71 णारव-शग्रागमणंरावणमझरणखोहणं 

72 सीयाहरणं 

73 सुश्गीवहणुवंतकुमारागमणं सीया दंसणं 

74 हणुमंतदूयगमणं 

75 वालिणिहणणंरामलक्खणविज्ञासाहणं 

76 णंदुणवणमोडणं लंकाडाहं 

77 राहवरावणबलसंणहरं 

78 रावणणिहणणं विहीसणपद्दवंधो 

79 रामलक्खणाह गुणकित्तणं 

With these preliminary remarks, we turn to Rama's story as found 
in this ornate poem. Divested of ali rhetorical embellishments, poetical 
descriptions of nature etc, and digressions that are not essential to the 


understanding of the story, we get the following outline of the Rama- 
yana as presented by Puspadanta :— 

King Srenika Bimbisira of Magadha requests Indrabhüti Gautama, 
the principal pupil of Mahavira, to instruct him correctly regarding 
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f Ra i 1 havira’s own instructions, as. 
i ama, in accordance with Mal str 
tie [i told by Valmiki contains many absurdities and lies 
FE Rama, Ravana, etc. Indrabhüti, thereupon, narrates the 
life history of Rama as follows :— 


Inthe city of. Ratanapura in the Malaya country mere was n King 
Prajapati. His wife Kanta gave birth to a son called. Can i aci x the 
soul of Laksmana). Vijaya (the soul of Rama) , the sop p the | n 5 
minister, was a friend of Candracüla. In their youth t ley pande ks oft 
by force Kuberdatta, the wife. of a merchant called Sridatta. i he 
King, when informed of this incident, ordered his minister to ee hem 
to the forest and kill them. The minister took them to the orest and 
showed them to a Jain monk, Mahabala, by name. He told the minister 
that the two youths were destined to be Baladeva and Vasudeva in 
their third birth. They then turned monks, practised गात कळक 
Candracüla once Saw Suprabha Baladeva and Purusottama V asudeva 
on their way, and entertained a Nidana-that he should enjoy a similar 
fortune in his future birth. The two monks, after 1 their death, were 
born as Gods Maniciila and Suvarnacüla. In their subsequent birth 
they were born 25 5 to King Da$aratha by his wives. Subala and 
Kaikeyi ; Suvarnacüla was born of Subala (birth day: Phalguna Krsna 
Trayodasi, Magha Naksatra) and named Rama; while Maniciila of 
Kaikeyi (birth day Magha Sukla Pratipad Visakha Naksatra) and 
named Laksmana. Rama was of fair complexion while Laksmana of a 
dark one. Besides these two, Dagaratha had two more sons called 
Bharata and Satrughna. He was ruling over Varanasi but subse- 
quently, after the end of the Sagara family, he migrated to Ayodhya. 


Now there was a King Janaka, by name, who ruled over Mithila. 
He was a follower of the sacrifice cult. He expressed his willingness 
to offer his (adopted) daughter, Sita in marriage to him, who would 
protect the sacrifice. On his minister’s advice, Janaka sent an envoy 
to Dagaratha to seek Rama’s aid. Dasaratha consulted his Purohita, 
who told him that the two boys should be sent to Mithila for they were 
destined to be the 8th Baladeva and Vasudeva and that they would 
destroy Ravana, the tormentor of the whole world. Da$aratha asked 
him about the rise and prosperity ‘of Ravana. 


: He narrated the history 
of the past life of Ravana :— 2ئ‎ 


0 


There was, in the city of Nagapura, a King called Naradeva. He 
renounced the world and practised penance. On seeing a Vidyadhara 
he entertained a Nidana that he should havea similar fortune in a 
future birth. He was, after his death, born asa God. Now there was 
a King called Sahasragriva of the Vidyadharas, who ruled over Megha- 
sikhara on the Vaitadhya mountain. He quarrelled with his kinsmen 
and shifted to Trikütagiri. There he built the city called Lahka. In 
that family of the Vidyadharas, the soul of Naradeva was born as son 
to Pulasti and his wife Meghalaksmi, and named Da'sagriva (Ravana). 
Maya gave his daughter, Mandodari, by name, in marriage to him. 
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‘Once Ravana was moving in his car called Puspaka. He came across 
Manivati, the daughter of the King of Alaka. Manmati was absorbed 
in her meditation. But the presence of Ravana disturbed her and she 
entertained a Nidana that he should be her father in her next birth, 
carry her off in the forest and die on her account. She, aíter her 
death, was born as daughter to Ravana and Mandodari and named as 
Sita. Asit was predicted that she would bring disaster on her father, 
she was put into a box and left buried in a field near Mithila. She was 
discovered by a farmer while ploughing his field, brought to Janaka, who 
adopted her as his daughter. The Purohita advised Da$aratha to send 
Rama to Janaka so that Rama and Sita would be married. Da$aratha 
did accordingly. Janaka gave his daughter in marriage to Rama. 
Later Dasaratha got Rama married to seven other girls and Laksmana 
to sixteen girls. On Rama’s suggestion he and Laksmana, with their 
families were sent to Varanasi. 


Narada, notorious for his nature of provoking quarrels between 
others, went to Ravana and told him of Sita's ravishing beauty. He 
suggested to Ravana to abduct Sita, who was really fit for him. 
Ravana’s mind was filled with a longing for Sita. On the advice of 
Marica, Ravana sent Candra-nakha (better known as Sürpanakha) to 
Varanasi to know the mind of Sita. She went to the park where Rama 
and Sita and other couples were enjoying various sports. She assumed 
the form of an old lady (Kaficukini) and approached Sita. She found 
that Sita was a chaste lady and would never surrender her honour to 
Ravana or any other person. She returned home and reported to 
Ravana the outcome of her mission. Ravana then thought of abduct- 
ing Sita Disregarding the opposition of Candra-nakha, Ravana 
accompanied by Marica, set out for Varanasi in his Puspaka car. They 
arrived at Varanasi and found Rama and Sita in the park. Ravana 
forced Marica to assume the form of a golden deer and tempt Sita. 
Rama pursued the deer and got exhausted. The deer came back to 
Ravana, leaving Rama at a far off distance. Ravana then assumed the 
form of Rama and carried off Sita to Lanka. She was kept in the 
Nandana-Vana park. Sita then realized her misfortune. As he was 
afraid of losing his supernatural power by dallying with an unwilling 
woman, Ravana did not rape Sita. He asked the Vidyadharis to 
persuade Sita to making love to him. The Vidyadharis recommended 
Sita to respond to Ravana's love but she paid no atteation to their talk. 
She resolved that she would take food only on getting the news of her 
Rama. If she failed to get any news of him, she would meet her death 
by resorting to Sallekhana fast. About that time Ravana obtained the 
“Cakra indicating his status of an Ardhacakrin, 


In the park Rama did not find Sita. He made anxious enquiries 
‘about her but he could not get any information about her. He was 
overpowered with grief. Servants were seat in all directions in search 
of her. They found only the upper garment worn by Sita. Rama 
inferred that Sita must have been carried off by som? Vidyaddharas. 
At that time, Dagaratha’s messenger arrived. His letter read that it 
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"was Ravana, the Lord of Lanka, that had abducted Sita. Bharata, 
Satrughna, and tributory princes arrived there on hearing of Sita’s. 
rape. 


There arrived then two Vidyadharas; Sugriva gad Hanuman, 
Sugriva narrated his story. His elder brother, Valin, by name, had 
driven him away from the city called Kilakila, a. عه‎ Was. 
Hanuman, son of the Vidyadhara Pavana and his wife 7 ana. vend 
had gone there to seek Rama’s aid in e the king om of Vālin, 
on the good advice of Nārada. Now Hanuman volunteere bs bring 
news about Sita. Rama offered him his ring and letter as okens to 
convince Sita that he Was really Rama's envoy. Hanuman crossed the 

- ocean and arrived in Lanka. Assuming the form of a bee he entered 
Ravana’s palace and made a close search for Sita. At last he found 
her in the park. At night Ravana went (0 Sita and tried to seduce her 
by requests, flattering words and even threats. Sita made no reply. 
Tt was Mandodari, who rebuked him. He, feeling ashamed of himself, 

“went away. Mandodari approached Sita, closely observed her and 

“found her to be her own daughter. She was grieved to find that the 
father should have fallen in love with his own daughter. Mandodari 
told Sita of her parentage, and asked her to take courage. Hanuman 
“was glad to witness the ‘whole scene. He sent all the Vidyadhara ladies 
“to sleep, assumed the form of a Vanara and appeared before Sità; he 
‘explained to her who he was and told her some secrets between her and 
Rama thüs convincing her of his being a true envoy of Rama. She 
received with joy the ring and the letter. He asked her to take food 
“with a view to keeping body and soul together. Next morning he 
returned to where Rama was; and conveyed the news of Sita to Rama. 


Rama, greatly pleased, embraced Hanuman. On 5 advice 
he sent Hanuman as an ambassador to Ravana. He went first to 
Vibhisana, who expressed profound sympathy with Rama’s just cause 
and took Hanuman to Ravana. Ravana however insulted him; and 
he returned with the angry reply to the proposals of Rama and 
Laksmana. Hanuman told Rama that Ravana was not willing to make 
peace. At that time Valí's envoy approached Rama. Valin was will- 
ing to form alliance with Rama and help him in regaining Sita, on 
condition that he drove away Sugriva and Hanuman. Rama sent a 
counter-proposal that Valin should march with Rama to. Lanka and 
offer him his elephant-jewel Maha-Megha so as to persuade him to 
۔‎ drive the two allies away from him. Valin did not agree to this. On 
the contrary, he gave a challenge to fight. They marched at Kilakila 
and Laksmana killed Valin and the kingdom was bestowed on Sugriva. 
Later on they went to Kiskindha, spent the rainy season there; the: 
heroes secured supernatur al powers by propitiating the Jina images. 


They traversed the huge distance 

50 Ar: d huge and reached the ocean. The 
A ود و‎ Ravana of the encamping of the enemies ۰ 01.1९ sea 
moe 1 21 e news of the approaching army of Rama, Vibhisana 
advise avana to return Sita. Ravana ‘was enraged.at this, He 
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accused him of envy, and ill-will and cowardice. Vibhisana, greatly 
offended, with a view to retaining the independence of Lanka, allied 
himself with Rama, who solemnly promised to install him as King in 
Lanka after Ravana's death. 


Hanuman and other Vidyadharas assuming the form of monkeys 
invaded Lanka, destroyed the Nandana-Vana park and set the city on 
fire. Rama, on Vibhisana's information sent . Vidyadharas to Lanka to 
disturb Ravana in his religious fast which he had undertaken to win 
supernatural powers. They went there and did the job. 


Then Rama and the whole army crossed the ocean in a celestial 
car built by Prajfiapti lore. The two armies met. A fierce battle took 
place. Also some cases oí single combat between the chief heroes of 
the two fighting armies. First Rama and Indrajit fought. With Sakti 
Rama sent his opponent into swoon. Rama and Ravana then fought; 
Ravana killed counterfeit Sita to dishearten Rama. Vibhisana told 
Rama that it was all Maya. Later Laksmana appeared on the scene, 
requested Rama to allow him to fight with and kill Ravana. He ulti- 
mately killed Ravana. Surgriva and other heroes met Sita, told her 
of the war and victory and then they brought about reunion between 
Rama and Sita. And Vibhisana was installed by Rama on the throne 


of Lanka. 


Afterwards they wandered over the earth, Laksmana lifted the 
Pirva-kotigila to the great amazement of all, and brought the whole 
earth under their control. They met Sivagupta Jine$vara, who 
explained to them the nature of Samsara and the true Dharma. Rama 
accepted the duties of a Jain householder. Laksmana because of his 
Nidàna in the past life remained indifferent to the true Dharma. After 
Dasaratha’s death the two brothers migrated to Varanasi, leaving 
Bharata and aSatrughna in charge of Ayodhya. Rama had a son, 
Vijayarama, born of Sita and seven other sons. Laksmana had a son 
Prthvicandra, born of Prthvi, and several others. After Laksmana's 
death, Rama put his son Prthvicandra on the throne and himself became 
anascetic. With Rama, other heroes suchas Sugriva and Hanuman 
accepted asceticism. Sità and other queens became nuns. In due 
course Rama and Hanuman attained liberation. Sugriva and Vibhisana, 
and Sita and Prthvi became, after their death, gods; Laksmana went 
to Hell. In due course he would come up, practise penance and 
achieve liberation. s 


This summary of the contents of the poem reveals that this version 
is vastly different from Valmiki’s Ramayana. Puspadanta has intro- 
duced remarkable changes and has transformed the story to suit his 
own purpose. These changes may be considered under three suitable 
headings : omissions, additions and modifications. 5 


Omi siots—In Book I, Balakanda, we learn that when..the sons 
had grown to manhood, the.great Rsi Visvamitra wen to the Court of 
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Dagaratha. Rama and Laksmana went forth with him to slay demons, 
for which they were rewarded by the Rsi with magic weapons. Vi$và- 
mitra also accompanied the princes to the Court of King Janaka of 
Videha to attend Sita-Svayamvara. Our version leaves out this 


portion. 


In Book II, Ayodhyakanda, we are told of the events at the Royal 
‘Court, the Court-intrigue, the doings of Kaikeyi, the origin of the 
-entire trouble, the death of Dagaratha owing to the grief for Rama, 
Bharata’s arrival, his reproach of Kaikeyi, his visit to Citraküta to 
bring back Rama, Rama's firm resolve, Bharata’s return with Padukas 
‘and soon. Our poet entirely omits all these occurrences. 


In Book IIT, Aranyakanda, we are informed of the forest life 
‘of the exiles, their stay in the Dandaka, the killing of Viradha, the 
man-eating giant, their fateful meeting with Sirpanakha, the killing 
of Khara and fourteen thousand Raksasas, Sarpanakha’s flight to 
Laika, her incitement to Ravana to gain possession of Sita, Jatayu 
the vulture and his attempt to save Sita, the deliverance of Kabandha 
from à heavy curse by the two brothers. This whole section has no 
place in our version. 


In Book IV, Kiskindhakanda, we come across Sampati a brother 

‘of Jatayus, who told the Vanaras, led by Ahgada that he had seen 

‘how Ravana had stolen Sita away and taken to Lanka. He described 

to them the position of Lahka and the monkeys descended to the ocean. 

But when they saw the immeasurable sea before them they simply 

‘despaired of getting across it, This episode is not to be found in our 
"version. 


ty In Book VI, Yuddhakanda, weare told of the construction of the 

bridge over the sea by Nala and others, of the repudiation of Sita by 

Rama, and 3 the F ا‎ through which Sita came out safe and 
us proved her purity and innocence. O tir i 

Se RUN ur poet entirely omits these 


In Book VII, Uttarakanda, we hear A ہر‎ 
the model King, the refuge given her bo ver d a 5 B 5 by 
twins, Lava and Kusa, the horse-sacrifice organized 7 E 1 2 the 
discovery of his sons, Sita’s oath to prove her र he 4 s > 
with Mother Earth into the depths, Rama's renunciation Ps CMS ing 
in favour of his sons and his entering heaven, where he agai ca rone, 
Visnu. There is absolutely nothing to correspond with Ws p E 
the Rama's story in the present version. ith this portion of 


Additions—The most important iti 

100 " additions 

description of the past lives of the most On ae, me 
e 
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Ramayana. The poet describes, with a wealth of detail, the previous 
lives of Rama, Laksmana, Ravana and Sita. The following table would 
help remembering the main points :— 


~~ 


Birth 1 


Birth 11 | Birth III Remarks. 

| 
Vijaya born of | Suvarnacüla | Rama born of | Rama is born oí 
Prajapati’s born asa God | Dasaratha and | Subala and not 
Minister at in Sanat- | Subala at Kausalya; birth 
Ratnapura. kumara | Varanasi. day Phalguna 

heaven. | Krsna 1200251, 

| Magha Naksatra. 

| Fair Complex- 

| tion. 
Candracüla, Manicila born | 


born of King 
Prajapati and 
Kanta at 
Ratnapura. 


Laksmana born 


D 


as a God in | of Dasaratha 
Kamalaprabha | and Kaikeyiat | 
heaven. Varanasi. 


Laksmana is born 
of Kaikeyi and 
not Sumitra; 
birth day Magha 
Sukla Pratipad, 
Vi$akha Nak- 
satra dark comp- 
lexion. 


i ا‎ े झा -॥।॥।;  प 


Naradeva King 
of Nagapura. 


-Born asa God | 


in Saudharma | 
heaven. 


Born of Pulasti 
and Megha- 
laksmi at 
Lanka. 


Wee ue dte 


Manivati, daughter of King of 


Alaka. 


Sità born of 
Ravana and 
Mandodari, 
adopted by 

| Janaka. 


Ravana isa Vidya- 
dhara and not 
Raksasa. 

He isan adherent 
of Jainism 


Manivati’s own 
Nidana respon- 
sible for her 


birth as Ravana’s 
daughter and his 
falling in love 
with her and her 
abduction by him 
&c. 
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Further, Rama is shown to have. seven wives in addition to Sita and 

Vijayarama, from Sita and seven others. Laksmana too 15‏ ا 
wives and several sons. Again, the introduction of‏ ا one Some‏ 
Jineśvara and his sermon on Samsāra and ine true nature‏ سرت 
of Dharma, Rama's adoption of Jainism, are -some other notable‏ 


additions. 


tH jons—According “to Puspadanta’s version Dasaratha first 
Pe and mw the end of Sagara ín he migrated 
Ayodhya. He did not perform any sacrifice to obtain the four Sons, 
Pheri is shown to be alive even after Rama returned from Lahka, 
The name of Bharata's or Satrughna's mother is not even mentioned, 
Laksmana is shown to be Kaikeyrsson. And the name of Rama’s 
mother is Subala, not Kausalya. Janaka gives his daughter Sita in 
marriage to Rama for guarding the sacrifice and there is no reference 
to the bending of Siva’s bow. The golden-deerepisode and Sita’s rape 
are differently told. Sürpanakha is portrayed in a much better way. It 
is Da$aratha who informs Rama that Ravana has abducted Sita to 
Lanka. The episode of Valin’s slaying is told ina different way. He 
is killed by Laksmana in straight fight. Sita is shown to be Ravana’s 
daughter. (No adequate cause is given by the poet why Ravana does 
not return Sita even after learning that she was his daughter.) 
Hanumat enters Ravana’s palace assuming the form of a bee and not 
that of a cat, (ora horse-fly). It is Hanumat who is sent as an 
ambassador and not Angada. Itisin his third visit that Hanumat, 
destroys the park and sets the town on fire and not in his first visit as 
is shown by Valmiki’s Ramayana. Because Hanumat appeared before 
Sita in the form of Vanara, he is popularly calied a Monkey-God! As 
an envoy of Rama, he first meets Vibhisana and then Ravana. The 
heroes secure supernatural powers by worshipping the Jinas. -The 
army of Rama crosses the ocean in a celestial car built by supernatural- 
power. In the battle Indrajit is only defeated by Rama by putting him 
to swoon by Sakti and not killed. There is no mention of bringing 
medicinal herbs from the Himalayas by Hanumat. It is Laksmana who 
kills Ravana and plays more active role in the whole story. Rama 
first adopts the duties of a Jain householder and laterfafter Laksmana’s 
death, turns a monk. Some other heroes too become monks, queens 
like Sita turn nuns, Laksmana goes to Hell and in due course, the poet 
promises, he would ‘achieve liberation. After death, Rama’ and 
Hanumat attain liberation while Sita is born asa God. Raksasas and 
Vanaras are shown to be Vidyadharas by Puspadanta. 1 


After noting these various changes in the Story we turn to some 
other aspects of the story. The atmosphere of th 


1 ation, we 1 almiki 
Rama is an embodiment of Dharma, an ideal a oo کو‎ 
‘Sita is an ideal Hindu lady, an incarnation of fidelity and chastity. 
Laksmana and Bharata stand for ideal brothers. Hanumat is an e 
.devotee-Bhakta. Ravana is, in Spite of his greatness, wicked, cruel, 
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cunning and lustful. Puspadanta by modifying certain episodes has 
removed the inconsistencies apparent in Rama’s character. (e.g. the 
slaying of Valin and entirely dropping the Repudiation scene). Rama 
is an ideal husband in spite of his rejectionof Sita as he loved her 
dearly and thought of no other woman. It is extraordinary that here 
we have been told that Rama had eight wives. It is also shocking to a 
Hindu mind that Laksmana should sink down in Hell. But sentiment 
apart, it isin accordance with the Jain law of Karman. Bharata and 
Kaikeyi who play such an-important role in Valmiki’s story are almost 
ignored by our poet. Ravana is shown in more favourable light. 


The purpose behind these changes—Puspadanta has deliberately 
made these changes. His main purpose is to illustrate the inexorable 
law of Karman and a special phase of it called Nidana. This is why 
the previous lives of the heroes are added to the poem by our poet. 
There is also another object in introducing these changes and that is 
to remove some absurdities and inconsistencies found in the Ramayana 
of Valmiki. (Thus Sita is naturally born of Mandodari. Hanuman 
is called a Vanara as he appeared before Sita in the form of a monkey 
&c). Lastly, the Jain poet 1s interested in giving his version laden 
with the spirit of Jainism so that it may serve the followers of Jainism 
as a complete substitute for the great popular Hindu Epic the 
Ramayana. 


A comparison of Puspadanta’s poem with those of his predecessors- 
Jain and Non-Jain-and the task of finding out his own contribution to 
the Rama Story would be undertaken in a separate paper. 


VIILI—HISTORY SECTION. 
(23) Tur DATE oF NAHAPANA 


by 


Pror. Dr. A. S. ALTEKAR. 


The date Nahapana is one of theknotty points of ancient Indian 
history and widely divergent views have been expressed on the subject. 
Messrs Dubreuil! and Bakhle refer the years of his inscriptions to the 
Vikrama era and would place him in the last half of the first century 
B. C2 Marshall also held the same view, mainly because of the imitation 
of the motifs of the Sanchi stupas in the caves of Nahapána*. R. 
Banerjee placed him slightly later; he thought that Nahapana and 
Rudradaman must be separated by at least a century. Jayaswal 
placed 5 overthrow in 58 B. C.; he thought that the Vikrama 
era was founded by Gautamiputra, Ġātakarņi to commemorate his 
destruction of the power of the Saka ruler Nahapanas. R. G 
Bhandarkaré and Rapson? refer the years of his inscriptions, to the 
Saka era and place his overthrow by Gautamiputra soon after Saka 46 
or 124 A. D. This latter view is af present generally subscribed. 


There are, however, serious difficulties in accepting this view. 
Gautamiputra ruled at least six years after the overthrow of Nahapana 
in or before his 18th regnal year. He, therefore, continued to rule down 
to 130 A. D., if we assume that Nahapana was overthrown by him in 
his 18th regnal year coinciding with the (Saka) year 46 of Nahapana’s 
latest record. Gautamiputra was succeeded by his son Vasisthiputra 


Pulumavi, who ruled at [east for 25 years. The Nasik inscription No. 2 


issued by his grand-mother Balasiri in his 19th regnal year gives a 


Early History of the Dekkan, pp. 19-25. 
J.B. B. R. A. S., N. S. Vol. I, p. 69. 

C. H. I., Vol. I, p. 537. 

J. R. A. S., 1925, p. 19. 

J. B. O: R. S., Vol. XVI, p. 249. 

B. G., Vol. I, 17, p. 166. 

B. M. C. A. K., p. cx. 

Raichoudhary P. H. A. I., p. 405. 
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glorious picture of the might of the Sātavāhana empire. According to 
Rapson and Bhandarkar its date cannot be earlier than 149 or 150 A. D. 
But Rudradāman I claims in his Girnar inscription, dated in 150 A. D., 
that he had twice defeated Satakarni, the lord of Dekkan, and wrested 
away from him Aparānta (Koħkona), Suratha (Kathiawar) and many 
other provinces. It is difficult to imagine that Balasiri would have 
thought of giving a glorious account oí her son's conquests in 149 or 
150 A. D., if they had all evaporated into air by that time. There are 
no indications whatsoever to suggest that Vasisthiputra Pulumavi had 
suffered any defeat in his reign. It is further noteworthy that 
Rndradaman gives the name of the Deccan ruler overthrown by him 
as Satakarni and not as Pulumàvi. This Satakarni was spared by him 
because he was not a distant relative. There is,no evidence to show 
that Pulumayi had any relationship with Rudradaman. If we place the 
overthrow of Nahapana in 124 A. D., it is difficult to understand how 
Rudradaman could have defeated a Satakarni before 150 A. D. Surely 
that Satakarni could not have been the great Gautamiputra Satakarni!. 


In order to overcome this serious difficulty R. G. Bhandarkar and 
D. R. Bhandarkar advocated the ingenious theory that Gautamiputra 
and Vasisthiputra were ruling together?. They maintained that the 
years in all the Nasik records are to be referred to the reign of 
Pulumavi. So the 19th year of Pulumavi was only one year later than 
the 18th year of Gautamiputra. Gautamiputra was alive in the 18th 
year of Pulumavi’s reign, as also in his 19th year, when Nasik cave 
No. 2 was dedicated. 


All this is difficult to understand and believe. Several arguments 
can beadvanced against the view of Bhandarkars. If Gautamiputra 
was ruling at Paithana simultaneously with his son Pulumavi at Nasik, 
how is it that no single coin in the Jogalthembi hoard has been restruck 
by Pulumàvi, who was the de facto ruler over the Nasik area? It can- 
not be argued that Vasisthiputra struck no coins, because his father 
was living; for we have actually found several types of his coins. The 
argument that Balasiri’s description in Nasik incription No. 5 that she 
was a Mahadevi and Maharajmata shows that she was both at the same 
time showing that her son was ruling along with her husband, is weak. 
In Nasik inscription No. 2, Balasiriis called Mahadev? maharajamata 
and maharajapitamah?; are we to assume that her husband, son and 
grandson were ruling at one and the same time? In this inscription, 
Vasisthiputra Pulumavi makes a grant, the merit of which he assigns 
only tohis father. This would suggestthat Gautamiputra was dead 
at the time when Balasiri got his eulogy engraved in the cave. 


1. R. G. Bhandarkar has suggested this possibility in B. C. 
Vol. I, ii. but it is hardly believable. No other scholar has subs- 
cribed to this view. 


2. B.G., Vol. I, ii, p. 165. I. A., 1948. 
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Nor can it be argued that Nasik inscription No. 5dated in the. 24th 
year of Gautamiputra's reign refers to the monks EE in the cave 
dedicated in the 19th year of Pulumavi’s reign. | The cave dedicated 
in the 24th year of Gautamiputra’s reign was @ J oint 51 ft of that king 
and his mother; the cave dedicated in the 19th year of 1 ulumavi was 

rs grand-mother. A careful examination 


a gift donated by the dono: a L à 
of the plan of the cave shows that what autamiputra and his mother 


excavated in the year 24 of the former's reign . was merely the 
Verandah of the cave No. 3, having one room at its either end. What 
Gautami donated in the 19th year of her grandson’s reign was, the big 
cave behind the present verandah, having 18 cells around a big court 
yard, 43x 37 feet in dimension. . It cannot be, therefore, maintained the 
record engraved in the 24th year of CONE asa presupposes the 
cave donated in the 19th year of Pulumavi. The earliest epigraph in 
this cave dated in the 18th year of Gautamiputra merely records the 
grant of a field to the monks; this field was till recently in the posses- 
sion of Ushabhadata, the son-in-law of Nahapana. The next record 
issued 6 years later refers to monks residing in the cave (at Trirashmi 
mountain), which was 8 joint gift of Gautamiputra and his mother. 
So during the interval of six years, a small cave was constructed. The 
third record engraved in the 19th year of Pulumavi's reign refers to the 
cave vimanavaranivisesa-mahadhikalena as magnificient, and in no way 
inferior to a first class vimana or divine temple. 


The spacious cave obviously took about 20 years to excavate, and 
by the time of its dedication, Gautamiputra was no longer living. This 
made his aged mother sad and induced her to engrave the eulogy of one 
who was associated with her in the first dedication. : 


em It is thus clear that we have no evidence to show that Gautamiputra 
Satakarni and Vasisthiputra Pulumavi were ruling conjointly, render- 
ing the defeat of a Satakarni possible before the year 1 50 A.D. It is 


NU that the overthrow of Nahapana cannot be placed in c. 124 


Can we then accept the view of "Messrs Dubreuil, Banerji 

, Banerji and 
7ھ‎ De overthrow of Nahapana at the beginning of the 
pe ce :اللہ سا‎ Arguments advanced in favour of this view are 
Ara ی‎ CINE Banerji relies much upon the palaeographical 
Mn fp eee cy 
1 ncludes that at least one cent: ist 
PE lo separate the two records!. But Buhler ned 
e hen 1 ap adata’s records at Nasik is similar to that of 
contemporary. Th Doe i ا ا‎ more or te 

t E ations were di iti 
कि m compare the palaeography an is; 
Nahapa pa y hundreds of miles. We can compare th ipt of 
pana’s records at Nasik with that of the RO OF Pia 
miputr 


1. J.R. A. S. 1925 pp. 19 ft. 
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Satakarni and Vasisthiputra Pulumavi atthe same place, and these 
are similar and contemporaneous. 


The theory that the years of Nahapana’s records are those of the 
era of Ages founded inc. 60 B. C. has yet to be proved. It is a mere 
hypothesis. The argument that Nahapana was a Parthian and his son- 
in-law Ushabhadáta a Saka, and, therefore, the former should be 
presumed to be a viceroy of one of the great Parthian or Saka rulers 
like Azes, Vonones or Gondopharnes isa weak one. Did not the great 
Saka ruler Rudradaman flourish inthe Deccan a hundred years later 
than the latest of the Saka-Parthian emperors of the north? There is 
one important numismatic fact going against this view. In Nasik 
inscription No. 12 reference is made both to the silver Karshapanas and 
to golden suvarnas; 35 of the former are equated to one o f the latter!. 
1015 clear that gold coins were in circulation in the days of Nahapana. 
Azes, Azileses, Vonones and Gondopharnes are known to have issued 
no gold coins. They became common only with Wima Kadphises and 
we can hardly place Nahapana before his date. The argument that the 
intelligible Greek legend on the coins of Nahapana points to an early 
date like c. 50 B. C. is not of much force, because we find that Wima, 
Kanishka and Huvishka were issuing coins in correct Greek language 
down to 150 A. D. It was further to be remembered that intelligible 
Greek legend appears only on a few coins of Nahapana. On the 
majority of them it is altogether corrupt. 


The architecture argument of Marshall is also not very strong. He 
argues that the form of the entrance door way, the lotus design on the 
face of its jambs, the miniature Persipolitan pilasters, the rails of the 
balustrade flanking the steps and the treatment of the dvarapala figure 
beside the entrance at the cave of Nahapana all bespeak a date appro- 
ximately contemporaneous with the Sanchi toranas ‘of about 50 B. C. 
In the first century A. D. or B.C., we had no daily newspapers 
publishing the photographs of new buildings on the morrow of their 
completion or dedication. The fashion at Sanchi may have taken some 
decades to become popular, and there is nothing improbable in the 
sculptures at Nasik imitating motifs that werein vogue at Sanchi a 


century earlier. 


It is argued that the coins of the Jogalthembi hoard show that not 
all the pieces that bear the name and bust of Nahapana were really 
issued by him. Scott, who analysed this hoard, points out how there 
are different types of busts to be seen on them; on some Nahapana is 
short-necked, on others long-necked, on some heis straight-nosed on 
others hook-nosed; on some his faceis pleasant, on others stern, on 
some he is lean and on others fat. While admitting the possibility of 
one and the same person being thus diversely represented by the artists 
of unequal capacity, he felt it more probable that the busts on the coins 


سا 


1. Cf. Panchatrimsaka suvarnakrta. 
بط ملف © از‎ 91% (९४० 
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of Nahapana were not of asingle king, but of a series of kings, sons 
and grandsons of Nahapana, who retained on their coins the name o 1 
their great ancestor asa tile of honour and for some strange reasons 


«caused their features to be portrayed on their coins, while refraining to 
record their personal names!. 


This argument is ingenious but there are insuperable difficulties in 
accepting it. Contemporary. history shows that even rulers like 
Jayadaman, who were quite insignificant, used to issue coins in their 
own names and not in those of their more famous predecessors like 
Chashtana. It is, therefore, difficult to understand how the successors 
of Nahapana should have obliterated their own names, if they were 
ruling over a prosperous kingdom. It appears that Nahapana could get 
artists of only very inadequate capacity and qualifications. In the far 
off Dekkan, it was not easy to secure artists who would be well grounded 
in Brahmi, Kharosh and Greek scripts and should also be good portrait 
engravers. Otherwise we cannot understand the undisputed fact of 
Greek script being corrupt on those coins where the bust is old. It is 
also significant in this connection that coins which have correct Greek 
script have corrupt Kharoshthi script and vice versa. It cannot be, 
therefore, maintainedithat the great Nahapana flourished at the beginn- 
ing of the Ist century A.D. and that he was succeeded by several 
successors, Whose coins were counter-struck by Gautamiputra about a 
century later. 


In my opinion Nahapana ruled from c. 55 A. D. to 105 A. D.; this 
theory explains all known facts of contemporary history. (1) The 
years in his records need not be referred either to the Saka or the 
Wikrama era. They are 41, 42,and 46 and can be his regnal years. On 
some of his coins his bust is like that of a youth of 25, on others like 
that of an elderly person of 45; while some coins show his face with 
sunken cheeks and teethless jaw, showing that he ruled right up to the 
advanced age of 70075. A reign of 46 years was thus perfectly 
possihle in his case. The years 41, 42 and 46 of his records can well be 
his regnal years. 


(2) Gold currency, as show above, had come into vogue in the 
reign of Nahapana. Its issue was started by Wima Kadphisis, who 
under no theory can be placed after 100 A. D.; he was probably ruling as 
early as 50 A. D. We can, therefore, very well understand the reference 
to the suvarnas or gold coins in the records of Nahapana’s son-in-law 
jf we place his reign between c. 55 and 105 A. D. 1 4 


(3) The Periplus states that Ariake belon i 

Nambanus, whose capital was Miunagar. व hes reo टा 
copyist’s mistake would convert Nahapana into Namb * "t र 
Periplus was written in thelatter half of the Ist centu A.D S 
we can well understand its reference to Naha pes and 


ruler, if we place him between 55 and 105 A. pm asa contemporary: 


1. J. B. B. R. A. S., XXII, p. 236. 
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(4) Numismatic facts can also be well explained by this theory. 
If Nahapana ruled from c.55 A.D., the time of his predecessor 
Bhümaka would be from c. 30 to 55 A. D. He is thus separated only 
by about 25 years from Spalyrises and Azes II. We can, therefore, 
well understand how he should be adopting on the reverse of his coins 
the motif of Arrow, Thunderbolt and Pellet, which is strongly remini- 
scent of the motif of Arrow, Discus and Bow, which occurs on the 
joint coinage of Spalyrises and Azes II. Nahapana who ruled from c. 
55 A. D. naturally continues this motif. 


(5) Itisgenerally agreed that the Mathura Kshatrapa Rajuvula 
and ७०१६५० were ruling in the first quarter of the first century A, D. 
We can then well understand how the motif of the Lion capital, which 
was dedicated by these rulers should appear on the obverse of the coins 
of Bhümaka who was separated from them only by a decade or two. 


(6) All known facts of Satavahana history can be explained only 
by the hypothesis of Nahapana’s rule during 55-105 A.D. and by no 
other. (a) Itis now generally accepted that the king Polemaios of 
the Deccan and Tistanes of Ujjayini, whom Ptolemy mentions as 
contemporaries, were Pulumàvi and Chashtana, the grand-father of 
Rudradaman. Chashtana came on the sceue after the overthrow of 
Nahapana in c. 110 A. D. Soon after that date Pulumavi succeeded 
his father. We can, therefore, well understand. how Ptolemy writing 
in c. 140 A. D. should mention these two as recent contemporary 
rulers. 


(b) The huge Jogalthembi hoard does not contain any coins of 
Chashtana, Jayadaman or Rudradaman. Obviously the power of these 
rulers had not yet penetrated to northern Maharashtra, nor had com- 
merce introduced them at Nasik. It was probaly buried in panic on 
the eve of the threatened invasion of Rudradaman in c. 140 or 145 A, D, 
The counterstruck coins of thehoard were thus current for about 40 
years and we can therefore well understand how they were considerably 
worn out by that time. 


It is clear that Gautamiputra defeated Nahapana himself and not 
any of his successors. In his earliest inscription at Nasik dated in his 
18th regnal year, he donates a field in the village Kakhadi, which is 
expressly described as enjoyed by Ushabhadata. This Ushabhadata 
can hardly be any other than the son-in-law of Nahapana. There are 
Scores of land grants recorded in the inscriptions in the caves in 
Western India. None of them, except the present record, gives the 
name of the former owners of the fields granted. If it is mentioned 
in this case, the reason must have been the well-known position of the 
earlier/'owner. The monks wanted some lands and Gautamiputra in 
the flush of his victory gave them a field owneed by the son-in-law 
‘of his'great enemy. It would howéver appear that at the disappear- 
ance of Ushabhadata, his retinue was withdrawn’ from the village, 
-which resulted in its practical desolation. It soon became a deserted 
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village and therefore the monks approached Gautamiputra ‘Six. years 
later with a request for the exchange of the. above field. We can 
hardly explain the totaldesertion of the village of Kakhadi within a 
$hort period of less than six years, unless we assume that Ushabhadata, 
whois mentioned as the owner of the field ‘was the son-in-law of 
Nahapana. 5 : Siu. 

s @® According to our theory Nahapana was overthrown in c. 105 
A.D. Gautamiputra ruled at least six years more and his death and the 
accession of his successor Pulumavi may be placed in c. 112 A. D. 
The latter ruled for at least 24 years as proved by the inscriptions, if 
not for 28 as stated in the Puranas. He thus becomes a: contemporary 
of Chashtana, who was ruling at about 1 30 A: D. 3 


The long eulogy 05 the conquests of Gautamiputra issued in the 
19th year of his son's reign suggests that down to the time of its issue 
in 131 A. D., the conquests remained intact, There is nothing to 
suggest that Pulumavi was defeated by Rudradaman before 131 A. D. 


The Amdhao inscriptions of the latter only show that in 130 A. D. 
Rudradaman was trying to lay down the foundation of a small principa- 
lity in the desert of far off Kachha. There is nothing to show that 
he had by that time inflicted any defeat on Pulumavi and wrested away 
from him Gujarat, Kathiawar or Aparanta (Kokan). 


_ It is further noteworthy that the king of the Deccan defeated by 
Rudradaman is expressly named by him in his Girnar record and his 
mame is Satakarni. He could obviously not havc been the great 
'Gautamiputra Satakarni; nor could he have been Pulumavi, for the 
simple reason of his name not being Satakarni. To argue that the 
Girnar record loosely refers to Pulumavias a Satakarni as the latter 
name was common in the Satavahana dynasty is hardly convincing. 
We are entitled to presume that an official eulogy cannot vaguely re fer 
to a king who was defeated twice by the hero praised in it. "The name 
'given must be a personal one especially since the king defeated was also 
a not distant relative of Rudradaman. 


Who then was this Satakarni and how was he related to Rudra- 
“daman? Kanheri ات‎ No. 11 records the gift of a minister. of 
‘a queen of Vasisthiputra ri Satakarni who is describe 1 
-of Mahakshatrapa Ru «ee Unfortunately he 7ھ تپ‎ 

queen's father is not fully preserved, but it is obvious that h hi 

-none other than Rudradaman I. The next Saka ruler, wl - De 
"begins with Ru is Rudrasimha ; but he ruled as ता ल छा 
A.D. his daughter could hardly have been married to Vã RE 1 
Satakarni, who from his name appears to have been e iputra 
Vasisthiputra Pulumavi, who was ruling from c. 112 to 136 A गा oe 


The fact that Jayadaman did not : : 
Mahakshatrapa, which was claimed by e e nU title of 
"The proud claim of his son Rudradaman that he had Do Pas 

gher 
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title. for himself would show that Jayadaman was defeated most 
probably by Pulumavi in c. 130 A. D. The victor may have demanded 
the marriage of his younger brother Vasisthiputra Satakarni with a 
Saka princess and a daughter of Rudradaman, the son of the defeated 
king, may have been married to him in c. 130. It is also not impossible 
that while struggling for existence, Jayadaman and Rudradaman may 
have themselves made a proposal for this matrimonial alliance hoping 
to improve the status of their family by it. That Vasisthiputra 
Satakarni of the Kanheri record did actually rule as an emperor is^ 
shown by a unique coin of hisin the Prince of Wales Museum which 
closely imitates the Kshatrapa prototype.! The presence of a Saka 
princess in the capital as the queen of the issuer will sufficiently explain 


the adoption of the Kshatrapa type for a few of his silver coins by 
the husband. 


According to Puranas Vásisthiputra Pulumàvi was succeeded by 
Sivasri, who is expressly described as Satakarni by the Visnupurüna. 
He ruled for seven years and according to our chronology his reign 
would be between c. 135 and 142 A. D. His successor is described 
simply as Sivaskandha by Visyu Purana and Bhagavata, but as Sivas- 
kandha Satakarni by the Matsya and the Brahmanda. The exact 
period of his rule is not recorded in any Purana. but it may well have 
been from c. 142 to c, 157 A. D. Both these kings were undoutedly 
Satakarnis as shown by the Pauranic evidence and they were also 


the contemporaries of Rudradaman, Probably the latter was defeated 
by Rudradaman. : 


Could Rudradaman have defeated and humiliated his grandson 
through his daughter two times? Kings in ancient times had many 
wives and Sivaskanda Satakarni may have been a son of Vasisthiputra 
through a queen other than the Saka princess. As he was a step-son 
of his daughter, Rudradaman naturally described him as related not 
very distantly sambandhavidirataya. 


All the known facts of history can thus be satisfactorily explained 
by assuming that Nahapana was overthrown by Gautamiputra in c. 105 
A. D. Rudradaman avenged this defeat by twice defeating Sivaskandha 
Satakarni, who was most probably a grandson of Gautamiputra but 
probably not born of his Saka daughter-in-law and earlier wife. 
And now we can well understand why Rudradaman describes his 
relationship with the Satakarni he overthrew as not distant. He was 
the step son of his daughter and so his relationship with Rudradaman 
was neither close nor distant; the record therefore naturally describes it 
as avidüra or not distant. It is not impossible that by the time of the 
outbreak of the war Rudradaman's widowed daughter had repaired 
to her father's capital after her husband's death in c. 142 A. D: ; her 
relations with her step son Sivaskanda Satakarni, the ruling Satavahana 
emperor, might have been far from cordial, and she might not have 


1, J. N. S. I., X1, p. 
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been inclined to oppose her father's invasion of her late husband's king-- 


dom tooth and nail. Out of regard for her feeling, however, Rudrada- 
man may have refrained from pressing his victories home when he 
defeated Sivaskanda in two successive battles between 148 and 150 A. D. 
‘and was in a position to annex Gujarat, Malva and Konkan. 


It is interesting to note that if we assume that the first Satavahana 
culer Simuka rose to power in c. 225 B. C. and add together the reign 
periods of the 22 predecessors of Gautamiputra Satakarni, the period 
of the latter’s rule, is found to be c. 90 to 114 A. D. Four successive 
Satavahana kings Mandalaka, Purindra-sena, Sundara Svatikarna and 
Chakora had short reigns of five, five, one and half a year respectively 
during c. 52 to 63 A.D. It was just at this time that Bhümaka and 
Nahapana were trying to snatch away several provinces of the 
Satavahana empire, Some of these kings may have fallen in the long 
war thus ruling for short periods only. 


It will be thus seen that all the known facts of history can be best 
explained only on the assumption that Nahapana was overthrown by 
Gautamiputra in c. 105 A.D. The theories that he ruled at the, end 
of the first century B. C. or that his inscriptions are dated in the Saka 
era have to be given up. 


: (24) “MODOURA, THE (...) OF THE GODS” OF PTOLEMAIOS 


by 


PROF. SCHRADER-KIEL. 


In the chapter “Menander and his kingdom" of his monumental 
work “The Greeks in Bactria and India" Cambridge, 1938) Dr. W. W. 
Tarn has discussed the names of the towns in what must have been 
Menander's kingdom as given by the geographer Ptolemy in a valuable 
list plotted out by him from a mass of material (itineraries, etc. ) now 
mostly lost but which must have then been at his disposal. Among 
them is also Mathura, which is mentioned as Mó80vq« $ wv Sew 
i. e., in literal translation into Sanskrit, Madhura ya devanam (transla- 
tion ours). This (the Greek name), says T. (p.251), “is generally 
rendered either as ‘Mathura of the gods’, which does not translate the 
Greek, or ‘Mathura, the city of the gods'", which “cannot be the 
correct translation”, Mathura, no doubt, was a famous centre of 
religious thought, full of religious buildings, Vaisnava, Buddhist and 
Jain ones, and in this respect could well have been called a “city of 
the gods". But why then the Greek should not have called it so, viz. 
Theo-polis? Because says T., there is no instance in Greek “where 
with a definite article followed by the genitive of the person the omitted 
word is 'city'; it is always 'son' or 'daughter-that is the regular 
Greek usage-and there is no reason for translating Ptolemy's phrase 
differently because the genitive of the person is plural and not singular; 
‘daughter of the gods’ is good English and good Latin, and I think good 
Greek also” (three foot-notes referring to Tennyson's Dream of Fair 
Women, Virgil, and Hephaestion of Thebes), especially when you are 
not too sure just which god it might be” (p. 352). “Ptolemy must 
witness to some lost story about a nymph Modoura who personified 
Mathura and was really an Indian Yaksi" (p. 253). 


It is hard to subscribe to this view. It suffers from the inaccuracy 
which was found in other places of Tarn’s book by 17. N. Ghoshal in 
his excellent review in the Indian Historical Quarterly of December 
1938 (pp. 857 ff.). There is, of course, that Pauranic story of 
Satrughna's founding Mathura on or near the place where he had 
‘conquered the stronghold Madhu (vana) of Lavana, son of the demon 
Madhu. But there is nothing init about a Yaksa or Yaksini, And no 
Yaksini would be called “daughter of the gods". Mathura, which is 
-called Méloga, with the th preserved, by Megasthenes (3rd century B. C.), 


is not known in Indian literature as a personal name. The 7 “the” 
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been inclined to oppose her father's invasion of her late husband's king- 
dom tooth and nail. Out of regard for her feeling, however, Rudrada- 
man may have refrained from pressing his victories home when he 
defeated Sivaskanda in two successive battles between 148 and 150 A. D.. 
and was in a position to annex Gujarat, Malva and Konkan. 


It is interesting to note that if we assume that the first Satavahana 

culer Simuka rose to power in c. 225 B. C. and add together the reign 

` periods of the 22 predecessors of Gautamiputra Satakarni, the period 

of the latter's rule, is found to be c. 90 to 114 A. D. Four successive 

Satavahana kings Mandalaka, Purindra-sena, Sundara Svatikarna and 

Chakora had short reigns of five, five, one and half a year respectively 

during c. 52 to 63 A. D. It was just at this time that Bhümaka and 

Nahapana were trying to snatch away several provinces of the 

Satavahana empire, Some of these kings may have fallen in the long 
war thus ruling for short periods only. 


It will be thus seen that all the known facts of history can be best 
explained only on the assumption that Nahapana was overthrown by 
Gautamiputra in c. 105 A. D. The theories that he ruled at the, end 


of the first century B. C. or that his inscriptions are dated in the Saka 
era have to be given up. 


۰ (24) “MODOURA, THE (.. +) OF THE GODS” oF PTOLEMAIOS 


by 


PROF. SCHRADER-KIEL. 


In the chapter *Menander and his kingdom" of his monumental 
work “The Greeks in Bactria and India” Cambridge, 1938) Dr. W. W. 
Tarn has discussed the names of the towns in what must have been 
Menander's kingdom as given by the geographer Ptolemy in a valuable 
list plotted out by him from a mass of material (itineraries, etc. ) now 
mostly lost but which must have then been at his disposal. Among 
them is also Mathura, which is mentioned as ۳/۵۵ 0۷0 4 Twv ۷ 
i. e., in literal translation into Sanskrit, Madhura ya devanam (transla- 
tion ours). This (the Greek name), says T. (p.251), “is generally 
rendered either as ‘Mathura of the gods’, which does not translate the 
‘Greek, or ‘Mathura, the city of the gods'", which “cannot be the 
correct translation’. Mathura, no doubt, was a famous centre of 
religious thought, full of religious buildings, Vaisnava, Buddhist and 
Jain ones, and in this respect could well have been called a “city of 
the gods". But why then the Greek should not have called it so, viz. 
Theo-polis? Because says T., there is no instance in Greek “where 
with a definite article followed by the genitive of the person the omitted 
word is ‘city’; it is always ‘son’ or 'daughter-that is the regular 
Greek usage-and there is no reason for translating Ptolemy's phrase 
differently because the genitive of tlie person is plural and not singular; 
‘daughter of the gods’ is good English and good Latin, and I think good 
Greek also” (three foot-notes referring to Tennyson's Dream of Fair 
Women, Virgil, and Hephaestion of Thebes), especially when you are 
not too sure just which god it might be” (p. 352). *Ptolemy must 
witness to some lost story abouta nymph Modoura who personified 
Mathura and was really an Indian Yaksi" (p. 253). 


It is hard to subscribe to this view. It suffers from the inaccuracy 
which was found in other places of Tarn’s book by .تا‎ N. Ghoshal in 
his excellent review in the Indian Historical Quarterly of December 
1938 (pp. 857 ff.). There is, of course, that Pauranic story of 
Satrughna's founding Mathurà on or near the place where he had 
‘conquered the stronghold Madhu (vana) of Lavana, son of the demon 
Madhu. But there is nothing init about a Yaksa or Yaksini, And no 
Yaksini would be called “daughter of the gods". Mathura, which is 
called MéToga, with the th preserved, by Megasthenes (3rd century B. C.), 


: : T ¢ 
is not known in Indian literature as a personal name. The ņ “the” 
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following it in the phrase can therefore only refer to the city, not to a 
person. Satrughna, however, who founded it, and the two brothers 
Krsna and Balarama, both of whom were born there, were all of them 
Avataras, full or partial ones, of Visnu. Could not these have made 
the city appear to be one “of the gods"? This much is certain that the 
plural cannot possibly here refer toa single person. But the phrase 
does not sound Indian. Could it then be an incorrect translation of 
an Indian epithet (such as deva-prastha) used.to distinguish this 
Mathura from other towns with the same or 2 similar name? Perhaps 
this can be sustantiated from Indian literature. 


(25) ON THE DATE OF THE ELLORA PLATES OF DANTIDURGA 
by 


SRI G. S. Gar, DHARWAR. 

These plates have been published in the Epigraphia Indica, Vol. 
XXV, pp. 25-31. The date-portion has been read as Sam 60060 3 4 
(A) $vayuja $uddha trayodas$yam: Somavare and this-year has been 
referred to the Saka era. Recently Professor Mirashi has questioned 
both the reading of this date and the era to which it is referred!. His 
arguments are: 


(i) The details of the date do not work out satisfactorily and,. 
therefore, it is doubtful if the date really refers to the Saka era. 


(ii) Since there is no, reference to the Sakas or Saka kings, the 
date is plainly not in the Saka era. 


۱ (iii) The reading of the date is- incorrect. The sign for 100 is 
followed by the sign which denotes 4 and not 6 so that the symbol 
has to be read as 400 instead of 600. Thus the date is 400 60 3 i. e. 463. 


(iv) This revised date must be referred to the Kalachuri era and 
since the usual epoch of A. D. 248-49 of this era does not yield satis- 
factory results here, the date has to be referred to the newly suggested 
epoch of A. D. 250-51 which would then make the date regular?. 


After going through these arguments of Professor Mirashi, one 
gets the impression that just with a view to finding out a second ins- 
tanc of the use ofthe epoch of A. D. 250-51 of the Kalachuri era, he 
has hit on the date of the Ellora plates and has tried to adjust it to- 
suit his case. Let us consider his views point by point in the order 
given above. 

oon MUR ह > سس‎ 

1. Ind. Hist. Quart., vol. XXV, pp. 84-5. The Professor seems to 
have discussed this question in further details in his article on Danti- 
durga which still awaits publication. 


2. According to Professor Mirashi, this revised date of the 
Ellora plates supplies a second instance of the epoch of A. D. 250-51 
of the, Kalachuri era, the only other instance being furnished by the 


date of the newly discovered Nagardhan plates of Svamiraja (Epigra- 
phia Indica, Vol. XXVIH, pp. 1 ff.) : de JUS 
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(i) It is not convincing to say that because the details of the date 
do not work out satisfactorily, the date does not refer to the Saka era. 
"There are several records which specifically mention the Saka and 
other. eras but the details of the dates do not yield satisfactory results. 
In. such cases, we have only to say that these dates are not regular. It 
is also possible that we do not know what almanacs were followed 
while recording the dates in those days and that our present method 
of verifying them from the tables like those given in the Indian 
Ephemeris may not be too perfect. 


(ii) The second point relates to the absence of specific reference 
to the -Sakas or Saka kings. It may be noted that in many Rastraküta 
records the date is expressed in words as well as in figures in one and 
the same record and a word like ankatah or ankato-pi is used in con- 
nection with the latter expression. Reference to the era is made while 
giving the date in words and the date in figures is preceded by the’ 
expression Sarivat, without the specification of the era?. Since the 
Ellora plates record the date only in numerical symbols and not in 
words as well, it is possible that the writer has omitted the reference 
to the Sakas or Saka kings. The date of the Kanheri inscription of 
the Rastraktita king Amoghavarsha I* is recorded, without specifying 
the era, as samua [765] and there is no doubt that this date refers to 
the Saka era. Therefore, there can be no objection to the date of the 
Ellora plates being referred to the Saka era. 


(iii) The third point refers to the reading of the date. It is not 
possible to agree with Professor Mirashi in taking the sign which 
follows that for 100 as denoting 4 instead of 6. The Professor 
‘attaches more Importance to a cross line in the lower portion 01 this 


symbol than to its entire shape which is like F A reference to 


plate LXXI-lower section (figures for 6) and plate LXXIV-lower 
section (figure for 600) in Ojha’s Indian Palaeography would clearly 
show that the symbol under consideration is 6 only and not at all 4. 
So the reading of the year as 600 is quite justified. In this connection 
attention may be drawn to the symbol for 600 found in the Antroli- 
‘Chharoli grant of the Rastrakiita king Karka II of date Saka 6795 
expressed both in words and in numerals. 


Let us now examine what is called the cross bar at the 1 
5 3 : ower end 
ofthe sign for 6 (in 600) on which the Professor takes his stand. 


3. See Kielhorn's List of Southern Inscripti N نے‎ 
92 and 105. scriptions, Nos. 4, 73, 77, 
4. Ibid. No. 72. 1 


- 5. Journal of the Bombay Branch of the R MS 3 j 
vol. XVI, plate between pp. 108-09. A A S UE dae. 
inthe Manor plates of Mangalarasa, dated Saka 613. Epi IS CES 
Indica, Vol. XXVIII, pp. 17 f£.) ۰ Bpigraphia 
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A clue to the method of writing and engraving of Copper-plate grants. 
is obtained by a close study of some of these records. It Seems that 


the writer first wrote down the inscription on the plates with Some 
paint or ink and then the engraver was engaged to carve out the letters 
accordingly. ln order to ensure the proper size and Shape 0۶ ea ch 
individual letter-curves, lines, loops, circles, etc.-the writer seems to 
have made use of dots or points at various places. Aiterwards these 
dots were removed and only the letters were inscribed. But Sometime, 
through oversight or mistake, these dots remained there and the 
engraver did not omit to carve them also, along with the letters. A 
fine specimen of sucha record is supplied by the Nagardhan plates of 
Swamiraja, printed facsimiles of Portions of which accompany the 
article of Professor Mirash?. In these facsimiles we notice, for 
example, the dots found along with the individual letters of the word 
utsarppanartthay in line 14. In the Ellora plates of Dantidurga also 
we notice that some of these dots have been retained and engraved along 
with the letters proper. For example, in the letter a of asmad- (line 
21) two dots can be seen on the two sides of the horizontal line. In 
the same line of the record such dots are also seen with the letters nu, 
ma and nta. It is, therefore, likely that the so-called cross at the 
lower portion of the sign for 6 in the date of Ellora plates stands for 
two such dots, rather elongated, on either side of the line which were 


intended to secure the proper place and shape of that line. So it may 
not be a cross at 3118, 


(1v) Whereas the year of the date has been show 
only, the question of referring it to the _Kalachuri e 
and has, therefore, to be left out of consideration), 


n to read as 600 


ra does not arise 


6. Somthing like what modern ladies do While drawing artistic 
designs with colour-powder (Raigavalli). It is also not unlikely that 
the cross bar may have been intended to connect the sign for 6 with 
that for 100. In the numeral 600 occurring in the Antroli Charoli 
grant cited above a cross-bar connects both the signs for 100 and 6, í 


7. Ind. Hist. Quart. Vol. XXV, plate facing p. 86. 


8. Cf. the actual cross of the line in the case of the subscript ba in 
Sushka in line 25 of this record. 


9. It may, however, be remarked that though the eras are prevalent 
region-wise, not.a single record of this Rastrakita dynasty has been 
discovered so far which is dated according to the Kalachuri era. It 
may also be observed, in passing, that with all the adjustments 
suggested by Professor Mirashi in regard to the date of the Ellora 
plates to make it regular, the verification shows that the thirteeth 111+ 
was current only for 07 of that day (i. e. Monday) and was followed 
by the Fourteenth tithi which was current for the rest of that day, ° 
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Thus Professor Mirashi's view that the date of the Ellora plates 


“of, Dantidurga should be read as 463 and should be referred to the 
‘Kalachuri era are not tenable. 3 


- .. Having confirmed the reading of the first symbol in this date as 
denoting 600, let us proceed to consider the second symbol which has been 
¿read as 60 by S. K. Dikshit, the editor of these plates. This symbol is 

like'4 and resembles the shape of the Devanagari letter pa which also 
. forms the basis of the figure for 40 in early records. A comparison of 


the symbols for 4Q given in plate LXXII—lower section (figures for 40) - 


and plate LXXV—upper section (figure for45) in Ojha's book would 

show that the sign in the Ellora plates under discussion resembles the 

symbol for 40 with the exception of a small stroke at the lower end. I, 

therefore, propose to read this symbol in the Ellora plates as denoting 

the figure 40 instead 60, so that the date would be (5. ) 643 and not (5. ) 

663 as read by the editor of the record. This revised reading of the 
* date vis. Saka 643, Zsvayuja su 13, Somavara, would regularly corres- 
` pond to Monday, 8th September, A. D. 721 when the thirteenth tithe 
: was current. till 69 of that ۰ 


1740. Tt is proposed to ‘discuss उल्ल the im dee e ا‎ वा न 70 E thi 
" eatly date for the Rastraküta king Dantidurga. `- 1111 1 this 


s b Arre t 

××. .‫. this opportunity! to express my indebtedness to Professor 

^ Mirashi who was kind -enough to send me ‘reprints of some of his 
Jearned articles, the reading of which stimulated my interest in the topic 
discussed above. - E SR AR i 


(26) SAMUDRAGUPTA'S ÁSVAMEDHA 


by 


Sri JAGAN Natu, JULLUNDUR. 


The performance of the ASvamedha sacrifice by Samudragupta is 
¿an outstanding event of his reign and the Gupta Kings themselves 
.looked upon it as an exceptionally great achievement. Samudgragupta 
Struck a special class of coins to commemorate -the performance. In 
the records of his successors, Samudragupta is invariably given the 
epithet of cir-otsann-üsvamedh-ahartta. This epithet has been transla- 
ted by Dr. Fleet as “the restorer of the Agvamedha sacrifice that had 
been long in abeyance”, This rendering gives the impression that the. 
performance of this time-honoured Vedic rite had not been witnessed 
for a long time past, so that Samudragupta was virtually to be credited 
-for reviving an extinct practice. White it is easy to rectify one of the 
mistakes in this translation—namely, to translate Gharit@ as ‘performer 
of a sacrifice’ for ã4 V hr means ‘to offer a sacrifice'—it is more difficult 
to explain the word cir-otsanna. Several explanations have been 
attempted by eminent writers. 


As early as 1923, Dr. Hemchandra Roychaudhury observed as 
follows :— 


“But it should be noted that the A$vamedha was celebrated by 
several Kings during the interval which elapsed from the time of 
Pusyamitra to that of Samudragupta, c.g. Satakarni, the husband of 
Nayanika, Pravarasena I Vaka‘taka, and the Pallava Sivaskandavarman. 
It is probable, however, that the court poets of the Guptas knew little 
‘about these southern monarchs"2, However this explanation does not 
- seem to be adequate, for the conquest of the eastern coast of the Deccan, 
“must have established closer contact between the North and the South, 
and the Gupta officers could not have been unaware of important hap- 
penings at the Southern courts. 


About the same time Shri D. B. Diskalkar also raised this point. 
Writing in the Indian Antiquary he said :— 


“Kings like Pravarasena and Bhavanaga may not have as good a 
reason to celebrate the horse-sacrifice as Samudragupta undoubtedly 


1. Corpus Inscriptionum Indicarum 111, 44, 54. 
2. Political History of Ancient India, First edition, p. 281. 
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had, yet the rite as such was in practice not very long before Samudra- 
gupta and how can it be said that he revived ۰ 


The pointhas also been dicussed at some length by Dr. Krishna- 
swami Aiyyangar in his admirable monograph—Studies mm, Gupta 
History. He remarks "Gupta inscriptions generally describe the 
aivamedha as one that had long fallen into desuetude (cirotsanna). 
Cirotsanna would literally mean, long decayed or given up for as a 
matter of history we do know that after the days of Asoka, who, in his 
Buddhist fervour, put an end to it, there were several celebrations and 
several celebrants. Pusyamitra is said to have celebrated 1; his con- 
temporary Kharavela of Kalinga seems to have celebrated something 
akin, and a Satavahana ruler of the Dakhan, the great Satakarni lays 
claim to having done it equally. Tt would, therefore, be difficult to 
understand cirotsanna in the sense that it was given up for long. The 
term cirotsanna, however, is found used inthe same connection, of the 
asvamedha in the Šatapatha Brahmana itself where it was explained in 
the sense that it had lost some of the elements constituting the sacrifice 
and therefore a sort of expiatory ceremony had te be performed. That 
meansitis an old time ceremony, which had lost some of the details 
of its performance even so long ago as the time of the Satapatha- 
Brahmana. The ceremony is brought to a close by the performance of 
a special alirütrasoma as it is called, which is a ceremonial apology for 
the shortcomings in the performance of the elaborate sacrifice. It is 
just possible that in the Gupta inscriptions it has that meaning; but 
there is perhaps a little more in it than is implied in this explanation”. 
After pointing out that Puşyamitra and Pravarasena were not as great 
conquerors as Samudragupta, and their claim to suzerainty was not 
quite uncontested, Dr. Aiyyangar concluded :— 


“Hence the cirotsanna here might mean that the asvamedha sacrifice 

- was not celebrated for long asa full detailed imperial sacrifice, and 

Samudragupta might lay claim to having done it, it may be since the 
days, of the famous celebration of the Rajasiya by Yudhisthira”. 


However, Dr Aiyyanger was not right in his interpretation of the 
: reference in the Satapatha-Brahmana, as referring to a sacrifice which 
had lost some of its constitute elements, The expiatory rite had to be 
- performed for quite a different purpose. हक नह, 
The latest writer to throw light ‘on this poi r D. 
é riter 1 point was Dr. D. R. 
. Bhandarkar. Writing in the Indian Culture, he observed as follows: 


3. TA, 1923, 17. 
4c Studies in Gupta-History, pp-44-45. ----- 
5. Ibid, 45. : 
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“All things considered, Samudragupta can alone very -well claim 
to have:celebrated an A$vamedha ‘of the Epic style which ,was in abey- 
ance ‘for long. Certainly it was not performed with such aclat by 
anybody except perhaps Pusyamitra who, however, came into collision 
with one enemy on only one confine of his dominions and does not 


seem to have wielded sway over the whole of India as the Gupta 
Sovereign ۰ र 


: This is more or less a repetition of the view of Dr. Aiyyangar, and 
it leaves out altogether the hints given in the Vedic literature regarding 
the nature of an utsanna sacrifice. A study of the relevant Vedic litera- 
ture indicates that the word cirotsanna has a purely technical sense 
which has not been taken note of by any of the scholars whose views 
have been quoted above; and which might offer a better and perhaps the 
true explanation of the word. 


The following are some of the important passages where the word 
utsanna occurs as an adjective with sacrifice in Vedic Literature. 


1. डत्सन्न यज्ञो wu यदश्वमेधः ea देत्याहुर्योद्‌ सवो वे क्रियते न वा सर्वः 
gta | 


«The horse sacrifice is an extensive sacrifice, who knows, they say, 
ifallofitisdoneor not.”  Taittiriya Samhita, V, 4, 12, 3 translated by 
A. B. Keith. 


2. उत्सन्नयज्ञो वा एप agha: कि वा 'अहेतस्य क्रियते किया न। 
Ayal, ف2‎ 
3. उत्सन्न यज्ञ इव वा एप यच्चातुर्मास्यानि | 
Satapatha Brahmana, II, 5, 2, 4, 8, and II, 6, 2, 19. 
4. उत्सन्न यज्ञ इव वा एष यदश्वमेधः किं वा ह्येतस्य 1533 कि वा न। 


ibid. XII, 3, 3, 6. 


It is of great significance that the adjective ۵ is applied to 
important Vedic rites like the Agvamedha and Caturmasya, which 
cannot be described as the ceremonies that were in abeyance when the 
Taittiriya Samhita andthe Satapatha Brahmana were written. Itis 
unimaginable that either the 4dsvamedha or the Caturmasya were 
regarded as ‘obsolete’ in the heyday of Vedic ritualism. 


(——————————————————————ÁÀÀ——À 


6. Indian Culture, I, 118. - > 
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s such was in practice not very long before Samudra- 


had, yet the ritea 
73. 


gupta and how can it be said that he revived i 


The point has also been dicussed at some length by Dr. Krishna- 
swami Aiyyangar in his admirable monograph—Studies in Gupta 
History. He remarks «Gupta inscriptions generally describe the 
aivamedha as one that had long fallen into desuetude (cirotsanna). 
Cirotsanna would literally mean, long decayed or given up for as a 
matter of history we do know that after the days of Agoka, who, in his 
Buddhist fervour, put an end to it, there were several celebrations and 
several celebrants. Pusyamitra is said to have celebrated it; his con- 
temporary Kharavela of Kalinga seems to have celebrated something 
akin, and a Satavahana ruler of the Dakhan, the great Satakarni lays 
claim to having done it equally. Tt would, therefore, be difficult to 
understand cirotsanna in the sense that it was given up for long. The 
term cirotsanna, however, is found used inthe same connection, of the 
asvamedha in the Satapatha Brahmana itself where it was explained in 
the sense that it had lost some of the elements constituting the sacrifice 
and therefore a sort of expiatory ceremony had te be performed. That 
means itis an old time ceremony, which had lost some of the details 
of its performance even so long ago as the time of the Satapatha- 
Brahmana. The ceremony is brought to a close by the per formance of 
a special atiratrasoma as it is called, which is a ceremonial apology for 
the shortcomings in the performance of the elaborate sacrifice. It is 
just possible that in the Gupta inscriptions it has that meaning; but 
there is perhaps a little more in it than is implied in this explanation”. 
After pointing out that Pusyamitra and Pravarasena were not as great 
conquerors as Samudragupta, and their claim to suzerainty was not 
quite uncontested, Dr. Aiyyangar concluded :— | 


“Hence the cirotsanna here might mean that the asvamedha sacrifice 

- was not celebrated for long asa full detailed imperial sacrifice, and 

Samudragupta might lay claim to having done it, it may be since the 
days. of the famous celebration of the Rajasiya by Yudhisthira’”®. 


However, Dr Aiyyanger was not right in his interpretation of the 

: क. in me Satapatha-Brahmana, as referring to.a sacrifice which 
ad lost some of its constitute elements. The expiatory rite h to b 
| 1 b xpia ad to b 

- performed for quite a different purpose. p 4 gem X 


The latest writer to throw light on | this poi ) 
3 riter. 8 point was Dr. D. R. 
. Bhandarkar. Writing in the Indian Culture, he observed as follows: 


3. IA, 1923, 17. 
rs Studies: in Gupta ROE, PP: 44-45, E 
5. Ibid, 45. a 
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"All things considered, Samudragupta can alone very well claim 
to have:celebrated an ASvamedha ‘of the Epic style which .was in abey- 
ance for long. Certainly it was not performed with such aclat by 
anybody except perhaps Pusyamitra who; however, came into collision 
with one enemy on only one confine of his dominions and does not 


seem to have wielded sway over the whole of India as the Gupta 
sovereign ۰ त 


This is more or Jess a repetition of the view of Dr. Aiyyangar, and 
it leaves out altogether the hints given in the Vedic literature regarding 
the nature of an utsanna sacrifice. A study of the relevant Vedic litera- 
ture indicates that the word cirotsanna has a purely technical sense 
which has not been taken note of by any of the scholars whose views 
have been quoted above; and which might offer a better and perhaps the 
true explanation of the word. 


The following are some of the important passages where the word 
utsanna occurs as an adjective with sacrifice in Vedic Literature. 


1, suu यज्ञो वे एप यदश्वमेधः कस्तद्रे देत्याहुर्याद सर्वो वै क्रियते न वा सर्वः 
इति | 


«The horse sacrifice is an extensive sacrifice, who knows, they say, 
if all of it is done or not.” Taittiriya Samhita, V, 4, 12, 3 translated by 
A. B. Keith. 


2. उत्सन्नयज्षो वा एप agha: कि वा weder क्रियते किया न। 
ibid: We SMI 
3. उत्सन्न यज्ञ इव वा एष यच्चातुास्यानि। 
Satapatha Brahmana, II, 5, 2, 4, 8, and II, 6, 2, 19. 
4. جوع‎ यज्ञ इव वा एष यदश्वमेधः किं वा ह्यतस्य कियते फि वा न। 
ibid. XII, 3, 3, 6. 


It is of great significance that the adjective 1fsanna is applied to 
important Vedic rites like the Agvamedha and Caturmasya, which 
cannot be described as the ceremonies that were in abeyance when the 
Taittiriya Samhita and the Satapatha Brahmana were written. It is 
unimaginable that either the 4dsvamedha or the Caturmasya were 
regarded as ‘obsolete’ in the heyday of Vedic ritualism. 


oo 


6. Indian Culture, I, 118. - . 


212 l6TH-ALL-INDIA. ORIENTAL CONFERENCE 


The meaning of utsanna is suggested . by the’ concluding portion of 


the quotation from the Taittiriya Samhita. It says that itis difficult ۰ 


be sure-whether all the details of the ritual have been properly gone 


through. The reason of this uncertainty evidently was that these, 


performances were very extensive, and one could never be sure that 


there were no omissions. In the.contexts of these passages, the meaning 


“extensive” or ‘elaborate’ suits excellently well and we should attribute 
this sense to uisanna’. 


In the light of the Vedic passages, the expression cirotsammüsva- 


. medhaharttà may, therefore, be translated as, 'the performer of the: 


"long protracted horse-sacrifice.’ 


7. ef, A. B. Keith, ZIMG, 1912, 729-31, ٠ — 


e 


(27) THe INDIAN PHILOSOPHY oF HISTORY 


by 


DR. RADHAKAMAL MUKERJEE. 


History is the flowing cumulative stream of myths and traditions. 

The chanting or recital of myths, tales and ballads during festivals, 
marking the cycles of seasons, is the beginning of history, spurring a 
people to epoch-making adventures. All history is in a sense myth 
making. Myths are by no means futile or fictitious as presumed by the 
nineteenth century historians who in their turn formulated or tacitly 
supported the myths of the Individual, State, Nationality, Race, Power 
and Progress in the background of European development. Myths. 
poetically and pregnantly embody the tradition, values and aspirations. 
of a people. These are conserved and transmitted by social memory, 
and bind their present to the past in belief, thought and action. The 
“units of history" are simply myths and traditions in action, what 
Rickert called “value structures" through which universal values are 
evidenced in historical actuality—the broad and enduring historical 
-constants that pervade the stable social arrangement and culture of a 
people. and underline the recurrent patterns in their social life and 
development. Human history is a total cumulative ensemble or gestalt 
in which the broadening and lengthening warp of facts and events on 
one hand, and woof of myths and traditions on the other are inextricably 
inter-woven inthe webof time. The gestalt approach to history asa 
cumulative, moving, forward-looking whole, with the attention focussed 
on the dynamism of myths, traditions and values into which the whole 
can be resolved or split up, makes possible the right understanding and 
interpretation of human affairs, of “things said and done in the past.” 
Not all myths and traditions are dealt with by history but only those 

. that have functional significance in the emergent cultural pattern. Such 
are the “units of history” that have to be chosen or discovered and 
understood in their context with the present and the future. The reality 
of myths and traditions consists in their fashioning the cumulative 
sequence with its order, consistency and laws, which is history. The 
truth of history is the meaning of this inherent order and continuity of 
the march of Man in which mutable man participates. Man in Indian 
historiography is three fold: Man the Mutable, Man the Eternal, and 
: Man the Deity. Man is Eternal and Universal. the inhabitant not of 
one country and age but of all countries and ages, the maker of enduring 

. myths and traditions and the bearer of the ultimate values, ever pro- 
' jected towards the future. This is the human image which is ever- 
present in the vicissitudes and fluctuating situations of history. In the 
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ephemeral and confused pageant ofhistory this Eternal and Universal 
Man is indeed the abiding presence, embodied in but transcending the 
limited, fleeting images of mortal man belonging to arace, country, 
class or historical and cultural epoch. Finally, there is Man the Deity 
which is the cosmic urge to advance, manifest inthe glory and triumph 
as well as in the fall and anguish of man, the goal towards which the 
whole creation moves. This is the Narayana of the Puranas. The 
Mahabharata begins with the homage to the triple images of Man. 
Nara or Finite Man, Narottama or Eternal Man and Narayana or Deity, 
moving and being moved in the procession of history. 


‘History in Indian tradition is not the biography of heroes or 
representative men, but an age-less process in which not men but the 
human species, not particular lives but Life cyclically grow, mature and 
decay. in India the circle symbolises completion and perfection. The 
wheel with the movable centre is the symbol of continuing progress in 
the procession of time (the Chakra of Vedic and Buddhist culture). 
Thus history, cosmic, human and personal, is envisioned as the cyclic 
movement of the wheel. An unending series of Great Men, Creators 
and Kings of the earth, Brahmas and Indras reign, thrive and then pass 
“away in their innumerable universes that come and go through countless 
cycles of creation, maturation, dissolution and reincarnation. Into this 
ageless cyclical process of the world organism India imports a moral 
and cultural purpose through the conception of the procession of Krta, 
"Treta, Dvapara and Kali ages of history (yugas), the moral order of 
‘dharma gradually lapsing from purity and perfection into disorganisa- 
tion and conflict and then beginning another cycle. 


Indian historiography accepts the reality of the triumphs and 
disasters of history alike and insists that we learn from both the glory 
and'the defeat of dharma and culture, viewed asa dynamic process 
- rather than as a stationary state. This cyclical view of "man's earthly 
"destiny and dharma ‘has protected the Indian people against the 
‘extremes of optimism and pessimism. And indeed few people have 
such along and remarkably continuous history of five millenia, have 
"seen such ups and downs of the social order and learnt so much in a 
yet living civilization from past glories and tragedies as foils for some 
- larger good of the world organism. It is remarkable that both the 
Hindu and Christian Apocalyptic conception of the end of the social 
` order was not an idea of damnation and catastrophe but of continuity 
- and consummation of the divine will and law—the irresistable perpetual 
_rise of the Dharma-rajya. ‘Such is the tragic maliorism leavened with 
social expectancy of the Indian philosophy of history, born of the 
assimilation of several millenia of experience into the EGS O ursi 
"progression. Scant centuries cannot obviously provide the stuff out of 
. which a true philosophy of history can emerge. This was stressed b 
` Lord Acton who once remarked: “We can found no philosophy on n 
"observation of four hundred years, excluding three thousand D Tt vould 
“be imperfect and fallacious induction." न الع‎ 
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In a sub-continent, broken up into many regions with wide variations 
in climate and natural resources, inhabited by diverse races and peoples 
and carved out into congeries of kingdoms, empires and republics, 
unity and solidarity are the most constant political aspirations in history 
as these are the ancient essential aims of religion, morals and the social 
order. No country in the world has ever through its metaphysics, 
religion, art and scheme of social gradation, woven such a rich and 
enduring fabric of unity amidst such diversity which embraces not only 
mankind but all sentient life. Out of the welding together of the mass 
of Indian peoples with their various types, indigenous and exotic, in 
the Maurya, Gupta and Pala Empires arose the fundamental political 
principles of the loose union of semi-autonomous states under the king 
of kings and of the composite and secular culture state or dharma-rajya. 
These represent the most constant elements in Indian history dovetailed 
into Indian empire building and into socio-cultural integration of deve- 
lopment. 


No doubt the moral and metaphysical conceptions of the Real or 
Cosmic Man the Commonalty of Mankind were the spiritual counter- 
parts of theever-continued, ever-reinforced processes of building up a. 
United India, politically and socially. Empires recurrently fail, as. 
force has its peculiar limitations for national unification in a country 
with such natural barriers, huge population and infinite social complexity 
and heterogeneity as India. Thus her civilization draws through the 
epochs more surely upon myths—the political myths of the Kingdom 
of Universal Moral Law (Dharma-rajya) and the Universal Empire, 
the social myths of the Caturvarna, Varna Sankara and Kaliyuga; the 
religious myths of the Avatara, the Bodhisattva and the Compassionate 
Dhagvan and Sakti, the moral myths of Obligations and Sacrifices and 
the intellectual myth: of the Triple Way of Living, of Wisdom, action 
without involvement and worship (jiana, karma, bhakti). These have 
engendered common patterns of morality and ways of living among the 
principal regions of India from the great snow-clad mountains in the 
north tothe Southern Ocean, and effected that solidarity of Indian 
society which blood and iron can achieve with but limited and temporary 
success. It is myth, metaphysics and religion and the forms and 
symbols of art in which these are the significantly and powerfully 
revealed from epoch to epoch that have indeed governed the unity, 
integrity and vitality of Indian civilization. 


Every history builds up event by event, age by age, “the unity of 
the whole", comprising the myths, traditions and norms of mankind, the 
entity in human history. “The earth is our home". Mankind, is our 
kin” are basic Indian postulates. Through the divergent and even con- 
tradictory lines of development of different human cultures in different 
regions we find an increasing commonness of patterns of thought, 
values and faith in the structural order of mankind. We find also 
individual cultures rising to their highest when plasticity, freedom and 
universality are at their summit. Both trends contribute not towards 
“tribe” nationalism but towards a unified world society. ^ Brahmanical 
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:Vedantism, Mahayana Buddhism, Stoicism, Christianity and Enlighten- 
ment have contributed in great measure in different epochs of history 
to reinforce the. spirit of universality. There isa sense of imperative- 
'ness of direction in history, corresponding to the development from the 
seed to the flower, about the maturation from specific culture to world 
culture as the destiny of the human species. Yet at no epoch in human 
history has mankind been so mightly challenged by what Paul Tillich 
calls the Demonic in history due to the lusts and fears of irrational 
humanity. 


Mankind’s historic continuity is governed as much by man belong- 
ing to a country, race or class shedding his mutable aspects, his narrow 
images of himself in his opinions, beliefs and faiths as by the world 
consciously striving towards amoral and spiritual unity through the 
synthesis of various cultural traditions and values and their fruitful 
application in global methods of co-operation. The philosophy of 
history finds mankind's milestones of advance across the dark sanguinary 
roads of the past, marked not by dogmatism and absolutism, fanaticism 
and utopianism that come to possess peoples drive them to violence and 
fade away in history, but by cultural syncretism, moral and religious 
humanism and the rising stature of the free human personality. This 
truth of history is nowhere expressed more than eloquently than in the 
Indian Epic, the Mahabharata, written for the clarification of India's 
“cultural values and norms in a period of unprecedented social Lurmoil 
and acute rivalry of opinions and faiths like the one we are facing in 
the present juncture: 


“Logical argument is inconclusive ; the Vedas are dissimilar ; 
There is no sage whose doctrines can be taken as authoritative. 


The verities of Dharma lie hidden in the inaccessible recesses of 
the soul; 


The traditions followed by the many show the true way." 


(28) Some ASPECTS OF THE Divinity OF THE KING 
IN ANCIENT INDIA AND CEYLON. : 


by 


S. PARANAVITANA 


Yada tvadhürmikün sarvams tiksnair dandair niyacchati, Dhar- 
mibami c'anugthmati bhavaty atha Yamas tada. Mahabharata XII, 


68, 45. 


In my paper, “Sigiri, the Abode of a God-King”, I have developed 
the thesis that it was to Set himself up as a god-king that Kassapa 
(circa 466-484 A. C.) had a remarkable palace built on the summit 
of the well-nigh inaccessible rock of Sigiri. He identified himself with 
Kuvera, and his palace on the Sigiri rock was meant to be a represen- 
tation of Alaka, the Himalayan abode of the God of Wealth. I have 
therein summarised the evidence for the prevalence of the doctrine of 
the Divinity of the King in those lands which derived their culture 
from India, and dwelt on the influence which this doctrine has had 
on the development of their art and architecture. References have 
been quoted from Sanskrit authorities, like the Manusmrii and the 
Mahabharata, in support of the divine status of the king. It has also 
been pointed out that, while certain Mahayana schools accepted this 
doctrine, Buddhism in general discouraged it. There appear, however, 
to have been occasions on which this doctrine influenced the course of 
political events in the Island in ancient times; it is the purpose of the 
present paper to collect such evidence bearing on the topic, and to 
interpret them in the light of ancient Indian political theories and 
similar beliefs which seem to have been current in India. As the 
ancient culture and the political institutions of this Island were derived 
from India, such a study, I presume, will not be without interest to 
those who are engaged in the task of elucidating the past of that sub- 

e 


‘continent. 
The political doctrine of the Mahabharata? makes the king iden- 
Halve اس‎ with a particular god, in accordance with the emphasis which 


1. R. A. S., Ceylon Branch, Centenary Volume, pP- 129-183. 


2. Mbh. XII, 68, 418. The references are to the critical edition 
of the epic published by the Bhandarkar Oriental Research Institute, 
Poona. Mbh. (N) indicates the northern recension with the com- 
mentary of Nilakantha published by Gitra$ala Press. 
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one may place on this or that function of royalty. The god with whom 
a king is considered as identical may, therefore, vary according to time, 
place and circumstances, Kassapa considered it politic to represent 
himself as Kuvera on earth. A ruler of Ceylon before or after him 
may have endeavoured to be honoured by his subjects as another god. 
And, in fact, if we interpret certain data in a number of; ancient 
Brahmi inscriptions, ‘and’ references “in chronicles, in the light of the 
political doctrines which we have re ferred to, a good case can be made 
for the view that Vatta-gàmani Abhaya (Circa 104-77 B. C.), who 
ruled Ceylon some four centuries before. Kassapa, wished to be taken 
by his subjects as Yama, a colleague ۵ in the office of loka- 
pala (world-protector). 


Aninscription in an early type of the Brahmi script, found at 
Koravakgala near Situlpavuva in South Ceylon, records that the cave 
in which it.is indited was fashioned and dedicated to the sangha, in 
the reign of a king named Tiga (Skt. Tisya, P. tissa) by a dignitary 
named Cema (Skt. Ksema), the treasurer of Pita-maha-raja (Skt. 
Pitr-maha-raja!. The long inscription, or rather the series of inscrip- 
tions, on the pavement of the Dhakkhina Thüpa at Anuradhapura?, to: 
be ascribed to the third century on palaeographical grounds, refers 
ina number of places, to that monument, as founded in the reign of 
Pita-maha-raja. We know from the Mahavamsas that the Dakkhina 
Vihara was founded in the reign of Vattagamani Abhaya. Pita-maha- 
raja, therefore, isno other than Vattagamani Abhaya. This conclu- 
sion is supported by the Koravakgala inscription when it states thata 
person who dedicated a cave in the reign of a king named Tissa was 
the son ofa dignitary who held the office 05 treasurer in the reign of 
Pita-maha-raja, for Vattagamani was closely followed on the throne 
by his nephew Tissa, called Mahácüli Maha Tissa in the chronicle. 
The identification is clinched by the Pali commentaries which, in their 


not infrequent references to the events of the reign of Vattaga i 
ices te attagamani 
Abhaya‘, often call him Pituraja. P E : 


7 The fact that an inscription set up a few years after the death of 
Vattagamani Abhaya refers to him by the epithet of Pitamaharaja and 
that the traditions recorded by the Pali commentators as well as by the 
Dakkhina Vihara inscription knew him by that name, go to prove that 


2 : "ib The text of this inscription “runs thus: Pi ۳ 
و‎ : Iu : 216-1 ^ 
NE Suna risks تا 7 ورام‎ 
rajhiyasi ۶ agata anagata catu-disa $agasa. ne raj 1:205 
2. See A. S. C. Annual Report for 1948, p. 9. 
3. Chap. XXXIII, v.88. . EE ५७ 55 


4. ; See, for -example, Sammohavi > کر‎ ; T . ro 
p. 448 and Samanta-pasadika (P.T. S Edinen 2 مسا‎ Ao c 1 
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in his life-time, many of his subjects referred to him in that manner. 
“The reason why such an unusual name was attached to him arouses 
“our curiosity and the old chronicler, too, seems to have realised.that an 
explanation was necessary. For, he refers to the title of Piti-raja 
(the element maha appears to have been optional) borne by Vattaga- 
mani Abhaya and, moreover, he tells us how the king came to be 
“known by it. Vattagamani Abhaya, we are told by the chronicler, 
adopted as his own son Mahacüli Mahatissa, the son of his elder brother 
Khallata Naga. As he stood in the position of father to Mahacüli 
Mahitissa, Vattagamani Abhaya was called Piti-raja, ‘the father king 


This explanation, though charming in its naivete, hardly carries 
conviction. The adoption of another's son as one's own is not so 

° eXtrà-ordinary an occurrence as to justify a sobriquet on that account 
- to'one who does so. Even less is the justification when the adoption 
is of a son of one’s own brother. If Vattagamani Abhaya had to be 
given an epithet based on paternity, it was not necessary to seek the 
reason for it in the fact that he adopted his brother's son as his own 
for he had sons of his own, one of whom, Coranaga, succeeded to the 
sovereignty. Even without any formal adoption, the son of one's own 
brother is, according to the Sinhalese system of kinship, modern as 
well as ancient, entitled to be called ‘son’. ۰ Vattagamani was Mahacülr's 
*father' even without adoption. The explanation of the epithet Piti-raja’ 
given in the Mahavamisa appears, therefore, to have been invented 
not necessarily by the author of that chronicle, at a time when the real 
ignificance of the word had been forgotten. It is also not impossible 
that the explanation is due to a desire, for reasons which would become 
* clear in the sequel, to prevent its real purport gaining currency among 

the people. 


If the title ‘Piti-raja’ was not due to its bearer standing in the 
-relation of ‘father’ to another person, it is necessary, in order to 
explain its significance, to ascertain the other meanings . that could 
“ have been attached to it. The equivalent in Sanskrit of P. * ۳16-7 
‘is *Pitr-raja', and this, we know, is not uncommon in the epics as a 
name of Yama—a name appropriate to that god for the reason that he is 
' the. king of the Pitrrs i. e. the Manes or the spirits of the departed.. In 
Book I, Canto 48, v. 23 of the Mahabharata, for instance, we read 
: Vyaktam maya “pi gantavyam Pity-raja-nivesauan (There is no. doubt 
that I, too, should one day go to the abode of Pitr-raja, i.e. Yama), 
tPitr-rája' occurs as the name. of Yama in several other passages of 
+ the same epic, for example, I1,8, 30, and III, 181, 14. If P. ‘Piti-raja’ 
“and the old Sinhalese ‘ Piti-maha-raja’ be understood in this. sense, 
the epithet borne by Vattagamani Abhaya, which was preferred by some 
in ancient times, to his personal name, would indicate that he desired 
his subjects to take him as Yama, the Divine Judge 
Such a conclusion would also make intelligible an episode .in. the 
“story of Vattagamani:Abhaya ag it is narrated in the Mahavamsal, A 


"uU sl, Mahavamso, Chap. XXX, vv. 35-36. 
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„few months after his accession, to. the throne, Vattagaimani Abhaya 
“was defeated in battle by invaders from South India, and was forced 
: to flee for life. . When the king, with a few followers and those dearest 
` to him. was fleeing before his enemies through the northern gate of 
- Anuradhapura, a Jaina ascetic is said to have cried out that the * Maha- 
. kala Sihala’ was running away. This phrase ‘ Mahakala-Sihala’ has 
“been translated as ‘the great black Sinhalese’ and is taken by the 
„translators of the chronicle as well as by writers on and students of 
-Ceylone history as a personal insult which the Jaina ascetic, meanly 
taking advantage of the occasion, hurled at the king in his adversity. 
- The epithet can, of course, be interpreted in that sense if the scene 
. were shifted from ancient Anuradhapura to modern Europe. We have 
also accepted the inter-pretation without questioning because we have 
- unconsciously imbibed the sense of values of the Europeans based on 
: colour. But in ancient Ceylon, or in India, no one would have been 
- offended by being reminded of his complexion. Some of the great heroes 
in Indian literature are described as dark, for instance Rama and 
Krsna. Draupadi, the heroine of the Mahabharata and Damayanti, 
immortalised in one of the most beautiful poems in Sanskrit, were dark 
of complexion. This did not make them the less desirable. Even today, 
Sinhalese villagers who have not been “ educated" and thus trained to 
judge by values foreign to them will not feel ashamed by such names as 
Kalu Banda, Kalu Manike or Kalu Mahattaya, in which Kaiu ‘ black’ 
is a component part. Moreover, the Jaina ascetic could not have 
damaged the king’s reputation by referring to his bodily complexion, 
for which he was not responsible. The Nigantha, if he wanted to pay 
back for any real or imagined injury, might have made use of words 
impeaching the king’s character or conduct. 


The expression put in the mouth of the Jaina ascetic gains signifi- 
. cance if Vattagamani Abhaya had set himself up as Yama on earth. 
‘Kala’ is one of the best known of the names of Yama and maha can 
be added, according to one’s whim, to the name of any important 
personage, human or divine. ‘Mahakala’ would thus be synonymous 
with ‘Piti-raja’ or ‘Pitimaharaja. The spectacle of a king who had 
to flee before his earthly enemies only a few months after he had 
proclaimed himself to be Yama would have indeed aroused any one’s 
sense of irony. If the Jaina ascetic did not subscribe to these political 
doctrines which ascribed such divinity to kings, as was very likely 
there was no better propaganda than to bring the irony of this situation 
forcibly home to the people by shouting that the Mahakala (Yama) of 
the Sinhalese was taking to his heels. : z 


Yama is generally conceived as 2 god of fearful t king 
who identified himself with Yama must have Cue Ber 
"There appear to have been current, in ancient Ceylon, folk-tales 3 
which Vat-agamani Abhaya figured imsuch a capacity: ies -Buddha- 
ghosa, in the Samantapüsadika, refers to an incident in which the 
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gnashing of teeth by Vattagamani Abhaya was sufficient to cause the 
death of an unfortunate individual named Cülasumanat. 


If the significance of Vattagamanis title, Piti-raja, is as given 
above, it will enable us to understand, in their proper perspective, the 
events of his reign, as given in the Mahavamsa and the commentaries? 
Dutthagamani Abhaya (circa 161-137 B. C.) who re-established the 
first dynasty of Sinhalese kings after an interval of Tamil domination, 
so guided his policy that the interest of the royal house became identical 
with those of the Buddhist sangha. The king extended his liberal 
patronage to the sahgha and the bhikkhus exerted their great influence 
with the people to the aim of making the latter attached to the royal 
house.’ This happy union between the state and the church continued 
with little interruption up to the accession of Vattagamani. The 
majority of the people had accepted the Buddhist creed, and they would 
have been gratified by the religious policy of Dutthagamani and his 
successors. Butthere were Jainas as wellas Brahmanas, who would 
naturally have been antagonised by the royal family identifying itself 
so closely with the interest of the saügha. They, however, had no 
chance to express their dissatisfaction by hostility towards the royal 
family, for the latter had popularsupport so long as the sangha was on 
the side of the king. If Vattagamani, as we have inferred, proclaimed 
himself to be Yama, acting on political doctrines not consistent with the 
tenets of thegTheravada, while remaining an adherent of the Buddhist 
creed, he would certainly have offended the Sinhalese sangha which, up 
to that time, was not divided into sects, and was not prepared to endorse 
any doctrines opposed to those preached by Mahinda. The displeasure 
of the sangha would have resulted in the unpopularity of the king, and 
those sections of the population who had already been antagonised by 
the pro-Buddhist policies of the royai family, would have found an 
opportunity of translating their discontent into action. And this was 
precisely what happened. A Brahmin named Tiya3, who was hostile 
towards Buddhism, raised the standard of revolt, and the invasion by 
South Indian hordes, which drove the king into hiding, was probably 
not unconnected with domestic discontent. 

Vatiagamani, in hiding, was gathering forces to regain his throne. 
In the meantime, those who had wrested power from him did not 
extend patronage to the sangha, some members of which must have 
realised that, in spite of his heretical theories in politics, Vattagamant 


ڪه 


1. Pitu-rañño ca Sihala-narindassa datha-kotanena Cula-sumana 
kutumbiya-marane rajiddhi datthabha. Samantapasadika, (P. T.S. 
Edition), p. 440. 


2. Mahavamsa, Chap. XXXIII, No. 34-104 and Varisatthappa- 
kasinz, (P. T. S. Edition), pp. 612-623. 


3. Foran account of Tiya's revolt, see Sammoha-vinodani (P. T. S. 
Edition), p. 448. 
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in power would be more advantageous to the Buddhist Church than the 
rulers of South Indian origin. Thus we find that an influential thera 
helped. Vattagamani during his years of misfortune. An incident 
relating to thisperiod of the king's eclipse gives us an indication tnat, 
eyen when he was reduced to extreme straits, he was not prepared to 
forego any fraction of the divinity which he claimed for his person, 
While still rallying the people to his cause, he had the support of eight 
powerful chiefs, one of whom he very impolitically slew for not having 
prostrated on the ground beforehim. This alienated the other chiefs 
wlio deserted the king. At this critical juncture, too, it was that same 
thera who persuaded the chiefs not to desert Vattagamani Abhaya, by 
the powerful argument that it was only by supporting him, in spite of 
his impolitic conduct, that the Buddhist Church could be firmly esta- 
blished. . : 


i! Vattagamani at last regained his throne, but adversity did not force 
him to renounce his claim to be Pitr-raja (Yama). He founded the 
Abhayagiri Vihàra and granted it to that thera who helped him in his 
‘adversity. But the older establishment of the Mahavihàra excommuni- 
‘cated this thera, thus leading to aschism in the Buddhist Church. If 
Vattagamani, as we have inferred, claimed to be a god-king (Yama), 
the ‘establishment of the Abhayagiri Vihara in opposition to the 
Mahavihara was perhaps dictated by the necessity of having a commu- 
nity of monks who were not opposed to his political doctrines. :With 
“the support of the king, the Abhyagiri fraternity increased in numbers. 
‘The king's lukewarm attitude to the Mahavihara, in spite of the 
‘traditions of his family, was very likely due to the reason that the 
‘members of the fraternity were uncompromising in their hostility 
towards the doctrine of the divinity of the king. Those who realised 
-that sich’ an uncompromising hostility towards the only. leader who 
could’ defend the Island against invaders from abroad and anti- 
-Buddhist elements at home, would ultimately undermine the position of 
the sangha, probably enrolled themselves as members of the Abhayagiri 
fraternity. : ८ ١ è ; 


If Vattagamani Abhaya, as we have suggested, identified himself 
with Yama. he must have done so because the worship of that god was 
prevailing among the people of Ceylon inhistime. If wecan, therefore 
establish that the cult ‘in fact was known, our hypothesis will: receive 
support therefrom. * Yama is frequently mentioned in Singhalese litera- 
-ture.. but not as the centre of a cult. Images of Yama have been 
.discoyered at ancient sites in Ceylon; sometimes in association with 
those of other lokapalas. The ancient Indian belief that he is the 
Divine Judge who rewards the virtuous and punishes the. 
-was made'usé of ‘by Buddhist’ preachers for moral ends, Even toda 
under the name of Yama-rajjuruvo (King Yama), he is known to EROR 
Buddhist peasant. He, however, under the familiar nam 7 


usn SEE Sii. e of Y.‏ ڈیر 
«does hot receive worship as the principal or subsidiary deity installed iri‏ 
a temple. uu‏ 


ایت 


he. evil-doers, 


` 
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“° There is, however, evidence to prove that the deity calfed Saman in 
Sinhalese and Sumana in Pali, who is still regardéd as one-of the tour 
prütectors of Ceylon, who figures! in the chronicles in ‘connection with 
the réputed visits of the Buddha tû Céylon, who is the presiding deity 
of Mount Samanola (better known as Adam’s Peak) and whose shrines 
at Sabaragamuva ànd Alutnuvara are visited by thousands of Sinhalese 
Buddhist votaries on the occasion of the Annual Festival in his honour, 
is no other-than Yama Ceylonised. The transformation of Yama which 
has.taken place in Ceylon, and the traits of Saman. which betray his 
origin, form. an interesting and fascinating study, the. pursuance. of 
which, however, is beyond the scope of our present purpose. L intend 
to deal with that subject in a separate paper. Here, I confine myselt 
to two links in the chain of evidence which establishes the identification. 


A Sinhalese Buddhist of the present day will be taken aback if he is. 
iold that the mild and good-natured Saman, to whom. by force of habit, 
he pays courteous respect, is the same as the dreaded Yama, the inevi- 
table interview with whom he rarely contemplates with equanimity. 
But the Sinhalese Jataka, written in the fourteenth century, contains 
conclusive proof that the identity of Saman or Sumana with Yama was 
well-known at that time, Compare the following metrical Pali passage 
from the Bhüridatta Jataka with the corresponding Sinhalese ے‎ 


Dhata Vidhaia Varumo Kuvero Somo Yamo  Candima caps 
Suriyo? Dhrtarastra nam divya-rajjuruvo da Varuna nam divya-rajjuruvo 
da, Kuvera nam divya-rajjuruvo da, Soma nam divya-rajjuruvo da, 
Sumana nam divya-rajjuruvo da, Candra divya-puirayo da, Surya 
divya-putrayo das. Sumana nam divya-rajjuruvo (the divine king 
name Sumana) in the Sinhalese text stands for Yamo in the Pali. To 


the author of the Sinhalese Jataka, therefore, Sumana was the same 
as Yama. 


The name Sumana, as it occurs in the Mahavamsa of the fifth 
century, is based on the Sinhalese name of the god as it was then 
pronounced. The genuine Sinhalese form of the name, as it occurs in 
literary works and is actually pronounced by the average Sinhalese, is 
Samana. In the fifth century, this must have been Samana. Wecan 
easily equate the last with Skt. Samana (the Tranquilizer or Extin- 
guisher) one of the names of Yama. u^ کت‎ LL. 


There is a tradition which attributes to` Vattagamani ; Abhaya the 
discovery of the Buddha's foot-print on Mount Samanola (Adam's 


E ق‎ E ELICIT > e >> کس سے ےس‎ 
1. Mahavaiisa, Chap. I, vv 33 fi., and vv 77 ff.. deser 

2. Jütaka, Fausboll’s Edition, Vol. VI, p. 201. "ue 
3. Pansiya-panas-jataka, Jinalahkara Press, Colombo, . 1929j] 

p. 1499. dui 5o Fi 
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Peak). The story narrated inthe Mahavarisa (I, 77 ff.) is that the 
Buddha impressed the foot-print on the summit of this mountain dt the 
request of god Sumana who, as we have seen above, is no other than 
Yama. If Vattagamani. Abhaya identified himself with Yama, the 
tradition referred to gains significance. s 


In this connection, the. name Dhama-raja (Skt. Dharma-ràja) 
occurring in a number of early Buddhist inscriptions from various parts 
of the Island, merits consideration. In two cave inscriptions at 
Bovattegala in South-eastern Ceylon?, a prince named Bamaraja figures 
‘as the father of the donor. In a number of cave inscriptions at 
Kottadimthela, also in the same area, the genealogy of the donor is 
traced to Damaraja3. This Damaraja, it has been surmised, belonged 
to a family of local rulers who held authority about the third or second 
century B. C. In a cave inscription at Mihintale, a Dhamarajha is 
mentioned as the father of a prince named Asaliya, the donort. The 

“name also occurs in an inscription from a place named Nattukanda in 
the Anuradhapura District, but itis not clear in what connection, for 
the text is not quite clear. It is also not certain whether all the records 
refer to the same prince. If a ruler of Anuradhapura who had this 
-title is the Dhamaraja of the Mihintale and Nattukanda inscriptions, 
there is no means of identifying him with a name forthcoming in the 
«chronicles. ‘Dharmaraja’ isone of the best known names of Yama. 

-It is, therefore synonymous with ‘Piti-raja’ and may have indicated 

-divine kingship in the person who bore it. Whether Vattagamani used 
this title in addition to Piti-raja, and possibly Mahakala, deserves consi- 
deration. 


It has been surmised that the king named Dhamaraja, figuring in 
an inscription.at Mihintale, is the same as Dutthagámani Abhaya who 
is noted for his piety and liberality towards the Buddhist Church. In 
his attachment (o the religion of the Buddha (Dhamma), he emulated 
Asoka and the title Dharmaraja might have been used by him in 
imitation of the Indian emperors. Against this, it may be stated that 
the reign. of Dutthagamani Abhaya hasbeen dealt with in great detail 
in the Mahavarhsas. It was, in fact, the aim of Mahánàma, the author 


1. William Skeen, Adam’s Peak, Colombo 1870, p. 16. 


2. Ceylon Journal of Science, Section G., Vol. II, pp. 99-100 and 
“pp. 114-115. f 


3. A. S. C. Annual Report for 1934, p. 21. 

4. A.S.C. Aunual Report for 191 1-12, p. 95: 

5. For Asoka being styled Dharmaraja, see Divyāvadāna, p. 379, 
6 Chapters XXII to XXXII. 


SOME ASPECIS OF DIVINITY OF KING IN ANCIENT INDIA AND CEYLON 225 


of that chronicle, to glorify Dutthagamani and uphold him: as a model 
Buddhist king. | If therefore, this monarch had the title of Dharma-raja 
with a Buddhist significance, it is difficult to believe that the 


chronicler would have omitted to mention a fact so significant for his 
purpose. 


In the case of A§oka, the title ‘Dharma-raja, that he bore has but 
one significance to a Buddhist. He earned it by his devotion to the 
Dharma as taught by the Buddha. The character of Asoka and his 
actions before he embraced Buddhism, which entitled him to an epithet 
meaning the reverse of dhamma, are often ` painted in lurid colours, so 
as to emphasise the transformation made in him by Buddhism}, 
According to these, ASoka was Dharmraja or Dharmaéoka only after 
he became a Buddhist. Ifa Buddhist king of Ceylon, which derived 
its religion through the missionary endeavours of Asoka, is found to 
have borne a name of Yama, it may not be fantastic to inquire into the 
possibility that Asoka himself first adopted the title of Dharmraja, not 
in his character as a patron of Buddhism, but in accordance with the 
politico-religious beliefs which ascribed divinity to kings. 


Buddha himself is often referred to as Dharmaraja; but, in the 
early period of Buddhism, no lay adherent would have assumed a title 
which was considered appropriate to the Buddha. One can rule out 
the possibility that ASoka was called Dharmaraja im order to identity 
him with the Buddha, or for the same reason that the Buddha was 
considered to deserve that epithet. If Asoka was Dharmaraja even 
. before he embraced Buddhism, the Buddhists could continue to use 

that epithet in referring to him, but with a new significance. 
Buddhist teachers often poured new wine into old bottles. Great 
. psychologists as they were, they understood the passionate attachment 
which people have for words, and rarely tried to dethrone a word 
which had established itself. Instead, they adopted it themselves and 
‘gave it a new meaning. If Agoka was known as Dharmaraja before he . 
embraced Buddhism, the Buddhist propagandists could easily explain 
itas due to his devotion to their own dhama. Asoka himself could 
have adopted a line of action in conformity with such an interpretation 


of the title if he had used it before he became a follower of 
Sakyamuni. 


The early 


If Asoka's title of Dharmaraja denoted divine kingship, it follows 
that he was regarded as the counterpart of Yama on earth. In Further 
India and Indonesia, when a king identified himself wittra god; itwas 
indicated by a visible symbol of that god, a model ot the divine abode, 
Mahàmeru or Kailasa, for instance. Yama, in popular belief, was 
regarded as the deity superintending the punishment of evil-doers in 
Hell; and, if a king wished to be taken as the counterpart of that deity 
_ on Earth, it can best be driven home to his subjects by the exhibition 


1. Mahüvámsa, Chap. V, v. 189. 
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of a miniature model of Hell. And we are told by Hieun Tsang: that, 
Asoka, before he embraced. Buddhism, did in fact possess a very 
realistic representation of that.place of punishment and torture. 


Says Hiuen Tsiang: "At first, when Asoka (Wu-yan) -raja. às} 
cended the throne, he exercised a most cruel tyranny; he constituted a 
hell for the purpose of- torturing living creatures. He surrounded it 
with high walls and with lofty towers. “He placed there specially -vast 
furnaces of molten metal, shary scythes, and every kind of instrument 
of torture like those in the infernal regions. He selected an impious 
inan whom he appointed lord of the hell. At first every criminal in 
the empire, whatever his fault, was consigned to this place of calamity 
and outrage; afterwards all those who passed by the place were ‘seized 
and destroyed. ‘All who م صدء‎ the -place were killed without! any 
chance of self-defence.” 


_= We need not follow the edifying story of the pious pilgrim in all 
its details: how a mere novice of the Buddhist order escaped unhurt 

from the fires of this hell, how the emperor came to the scene to 
witness this miracle, how the keeper wished to make the emperor 
“Himself taste the fires of his hell, how the emperor turned the: tables 
^on the keeper and how, after this incident, ‘the institution - itself was 
"abolished. But the story canbe ‘interpreted. as having taken its origin 
from the memories of a model of Hell exhibited by Asoka to justify 

“his claim to be the counterpart ‘of Yama, if he did in fact, make -that 
‘claim. The Buddhists wouid naturally have taken these stories’ to 
` illustrate the unregenerate character of Asoka in those:days before the 


‘dhamma had influenced him. 


0 y 


‘-: Ifthe purpose of Asoka’s Hellissuch as we have conjectured, 
that institution appears to have been honoured. by being referred to in 
کم‎ Edicts. In Rock Edict No. IV, we réad: “But now, in consequence 
i 01-16 practice of morality on the part of king Devanampriya Priya- 
! darsin, the sound of drums has become the sound of morality, showing 
the people representations of aerial chariols,. representations. of 

_- elephants, masses of fire and other divine figurés?.” The exact signi- 
ficance of the “masses of fire” (agi-khamdhami) has beén the subject 
of much discussion among scholars. The general purport of'the'edict 

, visto recount the. measures by. which Asoka promoted the practice of 
dhamma among his subjects." A very ‘effective, method’ of: doing, this 


ا م 


5. 1 Samuel Beal, Buddhist Records of the Western World, Vol, II 
Bip, 131 317 ^ adii i 


2 Hultzsch, Inscriptions of Asoka, DA 


LEE gu "References fo the VERS of various Scholars on this point are 
given by Hultzsch, op. cit, p. 7,. f.n.7 RE ا‎ 
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would be by vividly bringing home to the people the sufferings in hell 
to which, according to every religion, evil-doers are consigned after 
death. The word agi-khamdhani may very well be a reference to what 
Hieun Tsiang calls ‘vast furnaces of molten metal’. Evên today, 
painted representations of Hell, with flames of fire as their chief 
characteristic, are found in old Buddhist temples in Ceylon, and are 
designed to serve the purpose which was dear to A$oka's heart:.to 
make people desist from sin. In popular belief, Yama is the overlord 
of Hell, and the purpose for which that god maintains this very 
necessary institution is the same as that of Asoka. If Asoka at first 
was considered to be the counterpart of Yama on Earth, the Chinese 
pilgrim’s account of his Hell is probably a popular parody of an insti- 
tution based on certain politico-religious conceptions, while ۸5 
reference to the “masses of fire" in his own edicts is that monarch’s 


interpretation of it in conformity with the doctrines of the faith that 
he had embraced later in life. 


In the extract from ASoka’s fourth Rock Edict we have given 
above, the word translated by Hultzsch as ‘aerial chariots’ is vimana 
(Skt. vimana). This may also mean celestial mansions, for the gods 
move about in their own mansions. The divine mansion is also the 
divine chariot. Yama, while consigning evil-doers to the tortures of 
hell, rewards virtuous men by admitting them to heavenly abodes. He 

“is a righteous judge and, if he‘has to condemn some people tosa state 
.of suffering, the fault is theirs and not his Asoka’s claim that he 
had representations- made of celestial mansions in addition to masses 
of fire would thus be in keeping with the conjecture that he was taken 
to be the counterpart of Yama. Ia discussing the significance of the 
° representations of elephants referred to in the above extract, Hultzsch 
“has pointed out that celestial elephants are the usual vehicles of the 
“Lokapalas. Yama was a Lokapala and, if ASoka was Yama on Earth, 
the representation of elephants must be as the vehicle of that god. 
The occurrence of a figure of an elephant below some of the Asokan 
«edicts. assumes a new significance in this light. The edicts engraved 
ton: the-rock above the figure of the elephant have the sanction of 
Dharmaraja (Yama) in heaven as well as Dharmaraja on Earth. 


2 If Agoka used the title Dharmaraja. with such a significance as 
explained above, he had ancient tradition to support him. . In every age 
and clime, it was customary for kings to model themselves’ on the 
heroes of anquity; this was particularly so in India. And, in adopting 

. the’ title "Dharrha-ràja', Agoka seems: to’ have followed Yudhisthira, 
the eldest of the Pandavas, the heroes of the Mahabharata!. * Dharma- 


1. This epic may not have existed in its present form in the 
time of ASoka; but it is not impossible that the kernel of the epic 
is as old as, or older than 3rd century B. C. At any rate, the story of 
the Pandavas and Kauravas must have been current in India in Asoka’s 
age oneven earlier. o ~ JAE FTE ३5 ३8 oS 
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raja" is one of the commonest epithets by which Yudhisthira 15 referred 
to inthe epic. The title is appropriate to him because he was the 
“embodiment of Dharma, i. e. Yama. That deity was believed to have 
‘been the actual father of Yudhisthira and, in conformity with this 
belief, the hero is represented in the epic as always upholding Dharma 
in actions. The kings assembled for the Rajasüya sacrifice proclaim 
that it was Yudhisthira’s championing of i Dharma which makes them 
acknowledge him as their suzerain!. Like Yama, Yudhisthira was 
believed to possess the facuity of slaying by sight. After the valliant 
Bhisma was slain, Krsna, in congratulating Yudhisthira, says: 
‘having encountered thee, slayer with the eye, he was burnt with your 
iear-some eye"?. Buddhaghosa, in the Suttanipata commentary, tells us 
that the weapon of Yama is his own eye, and that Yama kills by a 
glance with the eyes. 


Bimbisara, the Magadha king who was the contemporary of the 
Buddha is described in the Digha Nikayat as dhamikani dhammarajan. 
The old commentators and modern translators have apparently 
attached no greater significance to this expression than that it refers (0. 
Bimbisara as a just ruler, for it has not been the subject of comment. 
1۶ the expression meant no more than this one of the two words, 
dhamikai or dhammarajana would have sufficed. It is not impossible 
that the Digha Nikaya refers to a title borne by the kings of the 
Sigunaga dynasty. If so, the use of the title Dharmaraja was not an 
innovation by Agoka, but a continuation, or a revival, of a practice of 
Magadha kings before him. The influence of the Mahabharata on the 
names and titles of Magadha kings is not confined to the ‘ Dharmaràja'. 
‘Ajatagatru’, the name of Bimbisara's son and successor, was also a 
_well-known epithet of Yudhisthira. The title Dharma-maha-raja was 
borne by some of the dynasties of South India, for example the 
Kadambass. 


In my essay referred to at the beginning of this paper, the evidence 
has been marshalled for the thesis that a king of Ceylon proclaimed 
himself to be the embodiment of a god who is the symbol of. Wealth 
(artha) and, in the foregoing paragraphs, have been collected evidence 


1. Mbh. 11, 34, 120. 


2. Tvarm tw caksurhanam prapya 0 ghorena caksusa Mbh. 
V1, 115. 3 9 


3. Paramathajotika; P. T. S. Edition, p. 225. 
4. P.T.S. Edition, Vol. I, p. 86. 


۳ و 


5. G. M. Moraes, The Kadamba-kula, p. 31. 
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می 


for the view that kings (in Ceylon as well 


taken as the embodiment of Justice (Dharma). In the Maha- 
bharata, there are certain passages from which the conflict between the 


Kauravas and the Pandavas—the main theme of the epic—can be 


interpreted as a conflict between the two principles of Dharma and 
Artha. We have already dwelt on the topic of the Pandavas, headed by 


Yudhisthira, standing for Dharma. The general impression to be 
gathered from the epic is that the Kauravas, the opponents of the 
Pandavas, stood for the negation of Dharma and not a defensible 
principle of statecraft like Artha. But we must remember that the epic, 
at least as it is now, takes the side of the Pandavas. 


as India) ‘were sometimes 


There are, however, passages of the epic in which the connection 
of Artha with the Kauravas is referred to in a manner not deprecatory. 
Ina council of war, Karna refers to Duryodhana, the leader of the 
Kauravas, as the Arthapati, saying that other people do not comprehend 
affairs so well as one to whom that title is applicable. *Arthapati? 
may be rendered as “Lord of Wealth’ and it is interesting to note that 
the title * Vat-himi', by which kings are referred to in Sinhalese 
inscriptions 1ه‎ the ninth and tenth centuries, can be interpreted to give 
the same meaning?. Bhisma, explaining why he fought on the side of 
the Kauravas, though he was not convinced of the justness of their 
cause, says “Manis a slave of Artha (Wealth); Artha. is not the 
slave of any one. This is the truth, O great king; Ihave been bound 
with Artha by the Kauravas’’3. Identical words are put in the mouth 
of Drona as wellas of Krpa*. Duryodhana, in winning over the people 
to his side, was liberal with artha and manas. In the sacrifice per- 
formed by Duryodhana. as a prelude to his assumption of 1 the imperial 
dignity, the central ritual was the ploughing of the sacrificial ground 
with a golden plough’, The title ‘Arthapati’ by which Duryodhana 


0 


1. Yatha carthapatih krtyam pasyate na tathetarah, Mbh. (N), II 


on 
دي‎ 


2. J. R. A. S., C. B., Centenary Volume, p. 1591. 


3. Arthasya puruso daso dasastvartho na kasya cit, Etat satyam 
maharaja baddhosmy arthena Kauravaih. (Mbh. VI, 41, 36). , 


4. Mbh., VI, 41, Sl and VI, 41, 51, 66. 
5. I, 130, 6. 


6. Mbh., III, 212,15. It is interesting to compare this with the: 
account in the Mahavarisa (Chapter X vv. 1584) and the Mahabodhi- 
vamsa (P. T.S. Edition, p. 134) of Devanampiya  Tissa, the first 
Buddhist king of Ceylon, ploughing, with a golden plough, the 
consecrated boundary of ancient. Anuradhapu ra. A 
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is referred to, is also a name of Kuvera; but the epic, so far as ۲ am 
aware, nowhere states, or even suggests, that the leader of the 
Kauravas was an embodiment of that deity. Duryodhana is repre- 
sented is the embodiment of Kali, the Spirit of Evil. The opponent of 
Dharmaraja cannot, obviously, from the point of view of the epic, be 
connected with a deity like Kuvera who, in the heroic age, was the peer 
of Yama. But the probability that a Ceylon king of the fifth century 
identified himself with Kuvera can be taken as evidence that, in ancient 
india, rulers who stood for Artha were taken as embodiments of 
Kuvera, just as those who stood for Dharma were considered to be 
counterparts of Yama. The Ràjadharma section of the Sünliparva 
-of the Mahabharata (Chap. 68, vv. 46-17) also supports this 
inference. nS: 


‘ The Nandas, who preceded the Mauryas in the sovereignty of 
Magadha, also appear to have laid emphasis on the Artha aspect of 
state-craft. The commentary of the Mahavamsa contains an elaborate 
account of a hoard of gold deposited in the Ganges by the founder of 
the dynasty!. This is paralleled by the statement in the later chronicle 
that Kassapa, having built a palace on the summit of Sigiri rock, made 
deposits of wealth thereon. The purpose in both cases seems to be 
the imitation of Kuvera, who is fabled to possess nine inexhaustible 
hoards (widhi) of wealth. The names of some of the members of 
the Nanda dynasty are suggestive. One was Dhana-Nanda, another 
pore the name of one of Kuvera's treasure hoards-Mahapadma, 


“Under the rule of the Nandas, the power of Magadha greatly 
expanded, for it is to avoid a conflict with the forces of the Nandas 
that the cohorts of- Alexander the Macedonian refused to advance 

_ beyond the Land of the Five Rivers. It is, therefore, easy to imagine 
that, in order to build up such a power, the Nandas paid more attention 
to material than to spirilual affairs, thus incurring the displeasure of 
Brahmanas as well as the Buddhists, who stood for Dharma. The 
accounts which represent the Nandas as embodiments of rapacity and 
greed should therefore be:treated: with réserve, very 'müch.like the 
caricatures of modern politicals drawn by their opponents. The same 
applies to the, delineation of the character of the Kauravas in the 
“Mahabharata and of Kassapa.in the Cü/avarisa. .. The:manifestations 
of certain politico-religious conceptions have been parodied by those 
who regarded Dharma as the essential of -state-craft to the .disadvan- 
tage of those who emphasised Artha. تہج‎ 


n 


~. 1.“ Vamsatthappakasin?, P. T. S. Edition, pp. 179-180. - ~ 
اد‎ 2; ` Culavarsa,, édited'by Geiger, Chap. 39, v. 4. TM 


Samharitvà dlianam tattha nidahitva 51100166۰. 


\ 
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© ^ But political theorists gave Artha its due place in the scheme of 
things; and, in the doctrine of the divinity of the king, Artha had its 
place by the side of Dharma. : The Rajadhrma of the Muhabharata, 
after giving an account of -the primeval ruler, raises the pertinent 
question why the king, who does not excel other men in his physical 
and mental faculties, is entitled to implicit obedience from them. The 
question is then answered from the mythological standpoint; “And 
that time, a golden lotus arose from the forehead of Visnu, wherein 
was born Goddess Šrī, the consort of wise Dharma. Of Sri, by 
(union with) Dharma, O Pandava, was born Artha. Therefore, in 
‘Kingship are established Dharma as well as Artha and Sut" Inci- 
dentally, this passage from the Mahabharata explains why the Sinha- 
lese kings in their charters, from the fifteenth century up to the 


downfall of the monarchy in 1815, affix the syllable $77 as the sign- 
manual, 


These two concepts of Artha and Dharma are in fact the two 
pillars on which the edifice of the state was raised in ancient India and 
Ceylon. Itis a commonplace in the Sinhalese Jataka to state that the 
councilors advised the king on affairs of Artha and Dharma?. In 
modern political parlance, Artha may be translated as ‘Welfare’. 
Everything that pertains to the material welfare of-human beings; 
finance, trade, agriculture, etc. can be included under this head. Under: 
Dharma is included Justice, Law, Religion-in short everything neces- 
sary for the spiritual well-being of a community. Ina well organised 
state, the one 1s as necessary as theother. Injury to the one results 
injury to the other, too. Sometimes, it is difficult to determine whether 
a particular matter has to be included in the one or the other. For 
example, providing for the sick and the comfort of travellers, which 
Asoka busied himself with, may come under Dharma as well as 
Artha. 


'There would, however, have been occasions on which one of these 
aspects was comparatively neglected so that men's attention was drawn 
toits necessity. A ruler who directs his policy towards one of these 
aspects which had been neglected would naturally receive the support 
of his subjects. But too much emphasis on one aspect, would make a 


1. Visnor lalatat kamalari sauvarnam abhavat tada, Srih sambhuta 


yato Devi paini Dharmasya dhimatah; Sriyah sakasad Arthas ca jato 
Dharmena Pandava, Atha Dharmas tathaiv arthah Srié ca rajye 


pratisthita. Mbh. XII, 59, vv. 132-134. 


2. For example see Pansiya-panas-Jataka, op. cit., p. 1569. It is 
interesting to note that while the Sinhalese version has arthayen dhar- 
mayen anusasanu karana, the Pali text contains dhammanusasaka, . 1 
becomes apparent from this that while, to the early Buddhists, politics 
constituted Dharma alone, later Buddhist writers were forced to. 
concede a place to Artha as well. 
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ruler unpopular. Dharma, however admirable in theory, if exclusively 
pursued, would result not in benefit to the community as a whole, but 
‘to those who claim the monopoly of its interpretation. Artha, if 
pursued to the exclusion of Dharma, would lead to consequences even 
more deplorable. After A$oka had espoused Dharma, it was rarely 
that a king had the courage to make a stand for Artha. The bad odour 
which Artha acquired in course of time is symbolised by the iconogra- 
;phical development of Kuvera who, having been quite a presentable 
deity in the early centuries of the present era, became deformed of 
body in mediaeval times, It is the tragedy of history that the rulers of 
the world have rarely succeeded in maintaining an even balance bet- 
ween Artha and Dharma. 


(29) New READING O° THE INSCRIPTION ON SCULPTURE No. J. 20 
IN THE PROVINCIAL MUSEUM, LUCKNOW 


by 
K. D. BAJPAI, M.A., 


Curator, Provincial Museum, Lucknow. 


The fragmentary sculpture No. J. 20 exhibited in the Jaina 
gallery of the Provincial Museum, Lucknow, is one of the most 
important inscribed pieces discovered by Führer while excavating the 
famous Kankali Tila of Mathura in the year 1890-91. This fragment 
is the left-hand portion of the pedestal of a Jaina Tirthahkara image 
In the centre is the triratna symbol surmounted by the Wheel of Law 
To its left four female worshippers are shown-three holding garlands 
and the fourth, a girl, with folded hands. On the right side of the 
dharmacakra is the mutilated figure of a Jaina ascetic. The end of 
the base is, as usual, occupied by a couchant lion figure. 


The pedestal is inscribed in the Brahmi characters of the Kusana 


period and consists of three lines. Bühler, Führer and Smith read it 
as follows :— 


L.1 सं. ७०६ व ४! दि २० एतस्यां पूर्व्वायं ( यां ) कोहिये गणे aquai 
शाखायां........_ 


ए. 2 को श्रय ) आय ) ब्रथहस्थि teat नन्दिः [ आ ] वसंस प्रतिमं ( सां ) 
निवर्तयति. 


۱ 3 भाय्यंये श्राविकये [| दिनाये ] दानं प्रतिमा 312 थूपे zatatad प्रि} 


Smith reads it as چ‎ (Jaina Stupa, p. 12, Vol. VI). 
Buhler reads as वइरायां. 
Buhler reads here [ वाच ] 


Buhler reads it as afeg [E. P. Ind. II, p. 204, No. XX]. 


Ex g^ G9 [B3 ES 


Smith reads it as प्र, 
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That is, “in the year 79, the fourth (month of the) rainy season, 
the twentieth day, on that (date specified as) above, Aya-Vridhahasti, 
a preacher in the Kottiya gana (and) in the vera Šākhā, gave the 
advice to make an image ofthe Arhat Avarta ( Nandyavarta)....the 
image, the gift of the female lay disciple Dina (Datta), wife of... 
was set up at the Vodva Stüpa, built by the gods!.” 


Thus according to the above reading the image installed was that of 
Aranatha, the 18th Jaina Tirthahkara. Tuhrer has translated the 
relevant portion of the second lineas 'the Arhat whose mark is the 
Nandyavarta symbol, that is to say, Aranatha, the 18th Tirthanhkara2.’ 


But a close examination of the original shows that the name 
नन्दि'ग्रावतेस ०7 wmizzaiada is not correct and it should be yag aaa. 
p "2 
My reading of the second line is :— 


A ~ ec A A ۳ ee ^ 
को अव waster अरहतो uta ga de ( मुनिसुत्रतस ) प्रतिमां 6 


_By accepting this new reading the image installed at the instance 
of Arya Vriddhahastin was that of Muni Suvrata- or Suvratanatha, 
the 20th Jaina Tirthankara, and not that of Aranatha. 


The year 79 undoubtedly refers to the Saka era and the image was 
accordingly made inthe year 157 A. D. when Vasudeva, the Kusana 
king was ruling at Mathura. 


The inscription may have begun with the words- fag महाराजस्य 
देवपुत्रस्य वासुदेयस्य etc. and may have ended with the words {प्रयन्ता देवः 
or जिन: in the third line, as has been found in similar inscriptions from 
the Kankali Tila. 


The inscription is significant as it refers to the old Sttipa at 
Kankali Tila, which has been referred to in the Jain literature such as 
the Tirthakalpa of Jinapabha Sūris and which was regarded in the 
second cent. A.D. as a 2 2 built not by men but by gods. Vincent 
Smith has gone so far as to conjecture that “this Stüpa is the oldest 
known building in ۴ 


1. Bühler ۰ 
2. See Fürther Progress Report ofthe Lucknow Museum, 1891, 


3. See Bühler, 4 legend of the Jania Stupa at Mathura. 
4. Smith, Opcit, p. 13. 
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(30) AN INTERESTING TERRACOTTA SEAL 
IN THE BIKANER MUSEUM 


by 


SATYA PRAKASH, M.A. 


The seal under review was found at Dhalia near Hanumangadh in 
Hanumangadh Tehsil of the Bikaner-Unit of Rajasthan. It wasin 
the year 1917 A. D. that Dr. Tessitori, while making an archaeological 
survey of the Bikaner State area, found in the above village a number 
ofclay pots such as jug, Lotà with spout and one okhali. Along- 
with these pots was also found the above terracotta seal, which is 
interesting in many respects a$ We shall presently see. 


The clay pots under review reflect in them a level of culture that 
roughly corresponds toa period from the 2nd Century to the 5th 
Century A. D. The seal also appears to be of the 5th century A. D. for 
the inscrption found on it., is in Brahmi character of the Gupta period 
and refers to an important administrative office init, But before I dis- 
cuss the significance of this office in the Gupta period, I deal with the 
particulars of this seal. The seal is 14” in diameter and gives place 
to a legend which runs as :— 


श्री समकजिक 


कुमारामात्याधिकरण 


It is difficult to interpret the first portion of the inscription 7. e. 

_ Sri Samaka jika, which apparently appears to be a name but is a peculiar 

fname and may mean a place, where the office of the Kumaramatya 
was situated. 


The straight line, dividing the inscription and the wheel-like 
symbol used on it, appears to be very significant. It appears that this 
symbol of wheel was the official seal ofthe period and that is why it 
was so adopted on terracotta seals also. 


The wheel symbol has so far been taken to bea Buddhist Symbol 
and it was supposed to be connected only with Asoka, who, being 2 
Buddhist in faith, adopted Hinayana symbols in arc and other objects. 
The existence of this symbol on terracotta seals like this in the Gupta 
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period is curious application and presents a problem for scholars to 
ponder over and give their judgment? on this issue. It may either be 


raken as a Vaishnavite Symbol and may mean to be the ‘chakra’ of Lord 
isnu. 


LM word may be said here about the office referred to in the seal. 
This office figures so prominently inno other administration than that 
of the Guptas in both seals and inscriptions of the time. The word 
Kumáramatya has been explained in several ways by historians. Some 
say that it meant a minister attached to the prince of the royal blood, 
who was appointed either as an heir apparent or 2 Viceroy. But this 
interpretation is not acceptable to Scholars on the plea that Harisena, 
foreign Minister of Samudra Gupta and Sikharasvamin and Prthvi 
Sena (Minister to Candra-Gupta II and Kumaragupta) were also 
called Kumaramatyas and were Ministers serving directly under 
emperors and not under any Crown prince. 


Again, Kumaramatyas are also referred to as district officer’s and 
sometimes as subordinates to even Mahadandanayakas, who appear to 
have been occupying a status higher than that of the Kumaramatya, 
for Prithvi Sena Kumaramatya is referred to the E. 1. X (52) as 
having been promoted to it after some approved service. Dr. 
Altekar appears to be right in his inference when he says that Kumara- 
matya, to a great extent, resembled the modern I. C. S. officers, who, 
sometimes, work in the district, sometimes in the provincial or the 
centralsecretariat and sometimes asa member of the Government it- 
self. Higher posts of Ministers and Generals were also filled in by 
promotion from their cadre. 
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९६९०५ श्री समक जिक कुमारामात्याधिकरण 
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(31) परयोयवचनविवकः | 
श्री चारुदेवः शास्त्री 


के नाम पर्यायवचनाः । ये पर्यायेणाथ gata ते पर्यायवचनाः । पर्यायो नाम 
परिपाटी क्रमः । EHF भवति--ये शब्दा असंनियुक्ता असहोद्धारिता एकार्थस्य वाच- 
कास्ते पर्यायवचनाः समाख्यायन्ते | इदं चातोर्थादापद्यते य एकाथंका इति कोपेषु 
पठिता लोके वा तथात्वेन परिगृद्वीतास्ते चेद्युगपद्वाक्ये प्रयुक्राः स्युरनेकाथकाः स्युः । 
अवश्यं तत्र विशेषेण केनापि भवितद्प्रमनिर्जातेन | अथंगत्यर्थों हि शब्दप्रयोग: | अर्थस्य 
चैकेन सम्प्रत्ययादितरस्य वैयश्यप्रसज्ञ इति सुव्यवस्थितः पर्यायवचनानां सममप्रयोग: | 


* विभूर्मात्रा प्रभूः पित्राऽश्वोसि हयोस्यत्योसि anaal ससरि asata 
gaufa TAU असीति वाजसनेयके (33118) श्रूयते ۱ XA नाम चतुष्पा- 
ज्जात्तिविशेष: केरपि नासभिस्तोष्ट्य्यते हयादिभिरिति विवरीतारः । यदि चेहाश्वेन 
संनियुक्नानां हयादीनामत्यन्तायाविशेषस्तदा नार्थो$नेनाऱवस्तवेन | यदि 7چ بج‎ 
च्चीयमाना 271727] न॒प्रकल्पेरंस्तदाउनुलपितमेतत्प्रलपितमिव स्यात्‌ । न ह्यश्वो 
स्यश्वोस्यश्वो सीति साम्रेडमुद्यमानं वचः स्वदते नाम, न वा TFET लोकिकीमनु- 
सरति | तेनात्राइवजास्यनतिक्रमेपि हयादीनां गुणक्रियाविशेषाद्विशेषोऽभिधिरिसितः | 
यस्तावदश्व आशीयोऽध्वानमतियाति चिरतरं च प्रयात्ति न च क्लमथं याति स हयो 
वाउत्यो वेस्युच्यते | यश्च संगरेपु रथस्य वोढा सन्नरीन्‌ हिनस्ति € । यः 
पुनः सैन्येन सपति संगच्छते स सक्षिरिति व्यपदिश्यते । यश्च वीर्यवान्‌ पुष्कलबीज- 
aie: स वाजीति वा guía वाभिलप्यते । एवं व्याक्रियमाणेऽस्मिन्‌ تلود‎ सवे सुस्थं 
भवति । प्रत्यर्थं शब्दनिवेशाद्यावतामर्थानामभिधानं तावतां प्रयोगो न्याय्य इतिः 
भाष्योक्कादशाऽथाधिक्ये शब्दाधिक्यं च fag भवति | 


इहाम्नायवचने हयादीनां यः परस्परम्थभेदः स गच्छता कालेन तिरोहितो5 | 
भूदिति ते हया दयोऽश्वार्थे निर्विशेषं प्रयुक्रास्सन्तः पर्यायतामयुः | गुणवचनेषु तु वहुल- 
मेतदभूदिति शक्यं न्य क्षेर निदशंयितुम्‌ ۱ वेदे तावद्‌ वाजिशब्दोऽत्यविशेषणमश्व- 
विशेषणं वा 55-1 न वाजिनम्‌ (Wo NRA), अश्वं न वाजिनम्‌ 
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(wo ७।७।१ ( इत्यत्र यथा | ud सप्तिशव्दोष्यध्यं निशिपन्दष्टः--भ्रत्यं न RH 
( ۰ ३।२२।१ ( इत्यत्र यथा ۱ तथा मद्युवींए्थिव्यादी नां मिथो विशेषणविशेष्यभावे- 
न दाशतये प्रायिकः प्रयोगः | तद्यथा। उर्वी पृथ्वीम्‌ ( ऋ० ७।३८।२ ), यथेयं प्रथिवी सही 
दाधार ( ऋ० १०६०६ ), उनत्ति भूमि पृथिवीमुतद्यास्‌ ( ऋ० kake ) ,ا‎ 
'भ्रध्वरशब्दो लोके यज्ञपर्याय इति परिगृहीतो वेदे यज्ञविशेषणं इश्यते | 0۰+ 
यं यज्ञमध्वरं विश्वतः परिभूरसि (wo ۶ ) । न ध्वरति न हिनस्तीत्यर्थयोगा- 
दध्वरशड्दोऽहिसकमाह | यस्मार्सर्वोपि यज्ञोऽविशेपेण यजमानमवति, तमपायात्पात्ति, 
न हिनस्तीति यावत्‌, तस्म'व्सोऽध्वरो | स्वेनेव च विशेष्यार्थसपयन्यज्ञपर्यायता- 
मयात्‌ । लोकेपि चैवं बहुधा विलोक्यते | तद्यथा | सानुमानिति qaq: पर्वत 
नामस्वमरादिभिः प्यते | श्रयमपि पुरा पर्वंतविशेषणमिति प्रयुयुजे, و‎ 
चाचचक्षे | तथा चादिकवेः प्रयोग:-आपगाश्च महानूपाः सानुमन्तश्च पर्वताः ) to २] 
४२1१० ) ۱ विहङ्ग इति पक्षिनामसु पव्यते। अयमपि पुरा विहायसा गच्छतीत्यथ स- 
माश्रयेण पक्षिविशेषणं प्रयुज्यते । तद्यथा | तां विनाथ विहङ्गो सौ पक्षी प्रशदितस्तदा 
(sre ۱۱۱۷۲ ) ۱ अ्रंुमानिति 5 पव्चतेऽभिधानकोपेषु । पुरा सूर्य विशे- 
waama प्रयोगो बभूवेति स्पष्ट श्रीरामायणे। तद्यथा | उद्यतोंशुमतः काले खं 
प्रभेव विवस्वत ( २।३६।१८ ) इति | शाखी विटपी, पलाशीति 8 पठ्यन्ते | श्रमी 
चापि शब्दा वृचविशेषणभावेन प्रचुरं प्रयोगमवातरत्निति शाक्ष्यते निदर्शयितुम्‌ । तथा 
च भारते प्रयोगः--पलाशिनं शाखिनं च तथ! विटपिनं पुनः | तं इष्ट्वा जीवितं ad 
काश्यपेन महात्मना ॥ ( आ० आस्तीकपर्वणि ४३।१०-११ ) | गहनर्मिति दुष्प्रवेशाथ- 
मभिधाय वनमात्राभिधानेपि शक्ल भवति। उभयथा हि प्रयोगा दृश्यन्ते | एवं ی٭‎ 
क्रम 7 प्रतिभाति--्रादौ केवलं यौगिकार्शब्दाः कालपययेण योगरूढा भवन्ति । तत्र 
विशेष्यसाहचयं तद्धेतुका प्रसिद्वा निबन्धनं भवति | 


क्चिदुपमानान्यपि केवलानि प्रयुक्ान्युपमेयैः सहैकार्थतां यान्ति विशेष्याणि 
वा विशेषणे रिति विपरीतोपि क्रमो aê | घन इति मेघपर्यायेषु पठ्यते | तथा चाम- 
रेण तेऽनुक्रम्यन्ते--घ नजी मूतमुदिरजलमुर्धूमयोनय इति । galan इति घनशब्दः 
पाणिनीये निपातितः | मूर्तिशचास्यार्थो निर्दिष्टः । qaia काठिन्यम्‌ | यदा च A- 
शब्देन धर्मी भण्यते तदा घनं दधीत्यपि भवति | कठिन संशी न मित्यर्थश्च | यथार्था- 
न्तरं दध्यादि घन भवति तथाऽञश्रमपि। तादशे संहिलष्टावयवेऽम्मये जीमूते विवक्षिते 
saaa इति प्रयोगोऽभूदिति शक्यमनुमातुम्‌ | पश्चात्साहचर्येण निरू गतेथें घनृशब्दः 
केवलोऽभ्रपरिहारेणापि तदर्थ ्रबृत्तोऽभिधातुम्‌ । इयं चानुमाऽऽदिकवेः प्रयोगेण समर्थ्यत 
इति wd निविचिकित्सं स्थितं wata | तथा श्रीरामायणे ( ४४७२८ ) प्रयोगः-- 
,तमञ्जघनसंकाशमापतन्तं महाकपिम्‌ | AH घन इवेति विग्रहो द्रष्टव्यः | घन इत्यस्य 
'कठिनसंघात इति चाथ: | عد‎ घनो मूर्तिरित्येवर्माप शक्यं विमही तुम्‌ | यथानन्द्‌- 


Tu سو‎ Ng r 
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A A A LI ~ 0 a fM =‏ اہ 
घन gia वा सैन्धवघन इति वा ۱ तत्रापि पष्व्यन्त विशेषणं भवतीति विशेषणमन्तर-‏ 
णापि केवलो घनशब्दो घन सान्द्रमभ्रमाह | तथा žgan: पञ्चनदीयाः FSSA‏ 
केसर इत्यस्यस्थाने केसर इत्येव व्यवहरन्ति विशेषणपरिहारेण d‏ 


क्रक्चिद्विशेषवाची शब्दः सामान्यवाचिना समं sum: केवलं विशेषणार्थ qd- 
चस्या | तद्यथा | कान्तारो डि महारण्यमाह अथमया वृत्त्या । परं वनेन ataqat 
दुष्प्रवेश इस्येबार्थभपयति | तथा च भगवतो वाल्मीकेः प्रयोग:- -बहुदोपं हि कान्तारं 
चनसित्यमिधीयते ( रा० २।२८।१ ) | 


सामान्यस्य 'िशिष्टार्थोपसङक्रमोपि दृश्यते- | TER ۱ रारुत्मानिति 
qata: | तथा चामरः--नीडोद्भवा गरुत्मन्तः qaa) नभसंगसा इति समाना- 
श्रैकान्परिपाति | पत्विसामान्यवचन एप عم‎ कालपरिवासेन पक्षिविशेषे सुपर्णं 
eis रातोऽतिशयविवक्षया | अपशवो वान्ये MATI | पशवो गोश्वा इति चात्र 
वचनभङ्ग्यनुसुता भवति | एवं ह्यभिप्रयन्ति तत्र वक्कार:-ग्रयमेको गरुत्सान्यो aT: 
पततास्‌ इति | 

त्विपरीतोपि क्रमो लच्यते--वाहिनी एतना चमूरनीकिनीव्यादयः सैन्यविशे- 
ہیں‎ नासधेयानि इन्तोपि विशेषाविवक्षायां सेनासामान्यमसिदधानाः परस्परं 
पर्याया भवन्ति | 

एवं पर्यायाणां fasta दिङ्मात्रं प्रदरशिते तेषां प्रतिनियत त्रिषयता मधिकृत्य 
फिब्निदुच्यते--आह च भाप्यकारः-नियतविषयाः शब्दा इश्यन्ते | तद्यथा | समाने 
रक्के वणे 7 इति [भवत्यश्वः शोण इति | समाने च काळे वर्ण गौः 
واو‎ इति भवप्यश्दो हेम इतति । समाने चशुवले दयो गौः श्वेत इति अवत्यश्वः 
कर्क इति | रक्रादयः शब्दाः muffa: समानार्था विविच्यन्ते सूरिभिः 1 तथा 
च--बन्धुजी वजपासन्ध्याच्छाया am ma: | शोणरोद्दितरकानां प्रयोग: परि- 
aia ॥ इति भागुरिमुदाहरत्यमरव्याख्यायां सर्वानन्दः | इन्धनं aa इध्ममेधः 
سوچ‎ इन्धनादीनां पर्यायवचनतायासपि सामादिध्मयोस्तु होमीय इन्धन 


एवं बहुलः प्रयोग इति वास्योगविदः | 


sitarê: Ta संपठिताः शब्दा येन[भिप्रायेण तथा पठिता- 
स्तमित्थक्लारमभ्यूहन्ति ma anata Aas ARNT विशेषकमित्यत्रामरे तमाल- 
पत्रादीनां चतुर्णा पर्यायस्वमन्तरेण तमालपत्राकृति कस्तूर्या were ۱ 
aspa तिलकस्‌ | fade नानावणंम्‌ | ara विशेषकम्‌ | इत्थं तिलकभेदा 
एते | पर्यायत्वं त्वदूरविप्रकर्षादिति स्वामी स्माइ | अन्यत्र च आकारस्त्विङ्ग इङ्गितमिः 
aai व्याचक्षाणः स एवाह | इङ्गिताकाराभ्यां भावज्ञानमित्यादौ गोबलीवद॑न्यायेन 


Y 


+. 


o: 
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(we ७।७।१ ) gera यथा | एवं सस्तिशब्दोप्यध्यं तिशिंपन्दृष्टः:--'ग्रत्यं न 55 
( ऋ० ३।२२।१ ) इत्यत्र यथा तथा महयुर्वीटथिव्यादीनां मिथो विशेषण विशेष्यभावे- 
न दाशतये प्रायिकः प्रयोगः । तद्यथा। उवी get ( To ७।३८।२ ), यथेयं प्रथिवी सही 
दाधार (wo १०६०६ ), उनत्ति भूमि पृथिवीमुतद्यास्‌ سو‎ २८४४ ) |, 
अध्वरशब्दो लोके यज्ञपर्याय gta परिगृहीतो वेदे यज्ञविशेषणं इश्यते | aurem. 
यं यज्ञमध्वरं विश्वतः परिभूरसि (ऋ० aae ) । न ध्वरति न हिनस्तीत्यथेयोगा- 
दध्वरशब्दोऽहिसकमाह । ۱177 यज्ञोऽविशेपेण यजमानसवति, तमपायास्पाति, 
न हिनस्तीति यावत्‌, तस्म।व्सोऽध्वरो भूत्‌ | स्वेनेव च विशेष्यार्थमर्पयन्यज्ञपर्यायता- 
सयात्‌ | लोकेपि चैवं बहुधा विलोक्यते | तद्यया | सानुमानिति पर्वतपर्यायः पर्वत 
नामस्वमरादिभिः vad | अयमपि पुरा पर्वतविशेषणमिति प्रयुयुजे, उत्तुज्ञशिखरं 
चाचचक्षे | तथा चादिकवेः प्रयोग:-आपगाश्च महानूपाः सानुमन्तश्च पर्वताः ( Tro २। 
४८॥१० ) ۱ विहङ्ग इति पक्षिनामसु पव्यते। अयमपि पुरा विहायसा गच्छुतीत्यथ स- 


चापि शब्दा ब्ृचविशेषणभावेन प्रचुरं प्रयोगमवातरन्निति शक्ष्यते निदर्शयितुम्‌ । तथा 
च भारते प्रयोगः--पलाशिनं शाखिनं च तथ! विटपिनं पुनः | तं इष्ट्वा जीवितं ad 
काश्यपेन महात्मना ॥ ( To आस्तीक-पर्वोणि ४३।१०-११ ) | गहनसिति दुष्प्रवेशार्थ- 
मभिधाय वनमात्राभिधानेपि शक्ल भवति। उभयथा हि प्रयोगा दृश्यन्ते | एवं चात्र 
क्रम ५ प्रतिभाति--आदौ केवलं यौगिकाश्शब्दाः कालपययेण योगरूढा भवन्ति । तत्र 
विशेष्यसाहचयं तद्धेतुका प्रसिद्धिवाँ निबन्धनं भवति | 


magma केवलानि प्रयुक्कान्युपमेयेः सहेकार्थतां यान्ति विशेष्यारि 

a Ann جح‎ री ` A > 
वा विशेषणेरिति विपरीतोषि क्रमो लच्यते। घन इति मेघपर्यायेपु قصو‎ | तथा चास- 
रेण त$नुक्रम्यन्ते--घ नजी मूतमुदिरिजलमुग्धूमयोनय इति । मूत्ती घन इति घनशब्दः 
पाणिनीये निपातितः | मूर्तिशचास्यार्थो निर्दिष्टः | मूर्सिनाम काठिन्यम्‌ । यदा च धर्म- 


'शब्देन धर्मी भण्यते तदा घनं दधीत्यपि भवति | कठिनः संशी नमित्यर्थश्च | यथार्था- 


न्तर॑ दध्यादि घन भवति तथा$भ्रमपि | तादृशे संश्लिष्टावयवे5म्मये जीमूते विवक्षिते 
sww इति प्रयोगोऽभूदिति शक्यमनुमातुम्‌ | पश्चार्साहचर्येण frefe तेथे TIT: 
केवलोऽञ्रपरिहारेणापि तदर्थ प्रबृत्तोऽभिधातुम्‌ । इयं चानुमाऽऽदिकवेः प्रयोगेण सम्यत 
इति wd निविचिकित्सं स्थितं wata | तथा श्रीरामायणे ( ₹।१७।२८ ) प्रयोगः-- 
.तमञ्घनसंकाशमापतन्तं महाकपिम्‌ | AWA घन इवेति विग्रहो REA: | घन इत्यस्य 
कटिनसंघात इति चाथंः | عد‎ घनो मूर्तिरित्येवमपिं शक्यं विम्रही तुम्‌ | यथानन्द- 


سس سح" 


بر 
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घन gta वा सैन्धवघन इति वा | तत्रापि पः्व्यन्त विशेषणं भवतीति षणमन्तरे- 
णापि केवलो घनशब्दो घन सान्द्रमञ्रमाह | तथा इदानीन्तनाः पञ्चनदीयाः कुडकुम- 
केर इत्यस्यस्थाने केसर इस्येव व्यवहरन्ति विशेषणपार हारेण । 


क्रचिद्विशेपवाची शब्दः खामान्यवाचिना सम प्रयुक्कः केवलं विशेषणाथ TA- 
ےو‎ | तद्यथा | कान्तारो جا‎ महारण्य़माह प्रथमया वृत्या । पर वनन संनियुक्को 
दुष्प्रवेश इत्येवाथमपर्यात | तथा च भगवतो वाल्मीकेः प्रयोग:-*बहु दोषं हि कान्तार 
चनसित्यमिधीयते ( wo alk ) | 


सामान्यस्य िशिष्टार्थोपसडक्रमोपि दश्यते- | qetî पनाम | गरुत्मानिति 
पक्तिपर्याय: | तथा चामरः--नीडोद्भवा गरत्मन्तः 7 नभसंगसा इति ससाना- 
शकाल्परिपठत्ति | पक्षिसामान्यवचन एप Te تی‎ कालपरिवासंन पक्षित्रिशेषे सुपण 
रूढि रातो$तिशयविवक्षया | अपशवो वान्ये TAA: | पशवो TIT इति चात्र 
वचनभडग्यनुसता भवति | एव द्यभिप्रयान्त तत्र वक्ारः--ग्रयमेको गरुत्सान्यों 8 
पततास्‌ इति | 


quaa कमा लच्यते --वाहिनी ۲ चमूरनीकिनी त्यादयः &enias- 
ہب‎ नासधेयानि ۹٤ विशेषाविवक्षाया सेनासासान्यमामिद्धाना परस्परं 
पर्याया भवन्ति | 


एवं पर्यायाणां विकासे 7 ग्रदशिते तेपां प्रतिनियतविषयतासाधिकृत्य 
الوب يوج يجيه‎ च भाष्यकार raat: शब्दा दृश्यन्ते TAAT | समाने 
xg a गौलोंहित डात waza: शोण इति | समानं च काजे wd गौ 
gra इति भेवत्यस्वा हम ER ۷۴ sgag wm T वेत eta भवत्यश्वः 
कक इति | रक्कादयः शब्दाः शोणादिमिः समानार्था विविच्यन्ते सूरिभिः | तथा 
च--बन्धुजीवजपासन्ध्याच्छाया वण सनीर्षिभिः | शोणरोहितरक्वाना प्रयोग: परिः 
fia: U इति भागरिसदाहरत्यमरब्याख्यायां सर्वानन्दः । इन्धनं AT इष्मसंघः 
afta fT इन्धनार्दाना पर्यायवचनतायामपि सर्मिदिध्मयास्तु होमीय इन्धन 


एवं बहुल प्रयोग इति वाग्योगविदः 


आिधानिकैः पर्यायवचनतया dqa: शब्दा चेनामिप्रायेण तथा पठिता- 
स्तामित्थङ्कारमभ्यूहन्ति माञ्च --तसालपरत्रात ऋत्ित्रकारि त्रिशेषकमिस्यत्रामरे तमाल- 
पन्नादीनां चतुणा पर्यायत्वमन्तरेण तमालपत्राकात waa ललाटे तमालपत्रम्‌ | 
وج‎ तिलकम्‌ | चित्रक नानावणंम्‌ ۱8 विशेषकम्‌ | ١ तिलकभे 
qu ۰8 त्वदूरविप्रकर्षादिति स्वामी स्माह | अन्यत्र च ग्राकारस्त्विद्ठ इक्धिताम- 
equi व्याचत्षाणः स एवाह | इङ्गिताकाराभ्यां भावज्ञानमित्यादौ गोबलीवद्न्यायन 


242 16TH ALL-INDIA ORIENTAL CONFERENCE 


चेष्टितम्‌ | आकृतिग्रहणसाकारो मुखरागादिरिति कौटिल्यो व्याख्यत्‌ AT‏ ماع 
स्वनयोराशयज्ञापकस्वा दैकयं मन्यत इति ١‏ 


अयमत्र faved: । ये खल्वभिधानकोपेषु समानार्थक इति परिपठिताश्शब्दास्ते 
नात्यन्ताय समानार्थका भवितुमहन्ति, Trad हि तेपामर्थः कयापि कलयेति | यथेचुक्तीर- 
राडादीनां साधुये सान्तरं सदपि न तथा विभाव्यते न वा वाचा प्रणिगद्यते, ÄGA- 
faxum, तथा समानार्थक्रानामप्यवान्तरो وچی‎ भवति, न च लक्यते, सौच्म्या- 
fala तल्लक्षणे THA यत्न: | aa च न वयमुत्म़ेक्षामात्रसचिवा: प्रमाणान्तरनिरपेक्षा: 
प्रवतितुमर्हामः | तथाजातीयका नः gata: प्रज्ञानां प्रीतये प्रतीतये वा न स्यात्‌ । तेन 
atad वाडूमयमवग!हमवगा हं यद्यत्प्रकतोपयोगि शिष्टवचनं पश्यामस्तत्तदिह समाम- 


नामः, यथावसरं यथामनीपं विमर्श च निजं प्रवतेयामः | 


aa asana सम्यगमूनि 5 तद्वतीत्यत्रामरे सत्यऋते समानार्थके पडिले । 
sd वदिष्यामि । सत्यं 87 तैत्तिरीयोपनिषदि तु स्पष्ट alata ۱ तत्र 8 
यथाशा यथाकर्तव्यं gal सुपरिनिशिचितमर्थम्‌। सत्यमिति वाक्कायाभ्यां सस्पा- 
gata: । इति शाङ्करं भाष्यम्‌ | Aleta मनुष्यः ud सत्यं वदितुम्‌ । सत्यसंहित्ता 5 
देवा अनुतसंहिता मनुष्या इत्येतरेयब्राह्मणे ( १६ ) maa ger MEANT 
भद्दभास्कर:--सानसमथ ATH | atanan aî । गोविन्दस्वामी 
"तु यथाथ वादित्वमतम्‌ | यथाथ'दृष्टवादित्वं सत्यमित्येवं प्रोवाच | 


यशः ait: समाजा चेत्यमरेण यशःकीर्तिशब्दी पर्यायवचनौ समुपन्यस्तौ | 
साहित्ये तु वाक्येषु समं प्रयुक्ती 2538 इति पर्यायता विहन्यते । तथा च जैसिनीयोप- 
-निषदि प्रयोगः-तस्मात्तप्यमानस्य भूयसी की तिभंवत्ति भूयो यश इति ( २।१।१३ ) 
श्रीरामायणेप्यनेकत्र सहम्रयोगो विलोक्यते | तद्यथा । तेनेहास्यातुला की तियंशस्ते- 
जश्च ada ( २।२।३३ ) | तत्र masra रामः कीर्तिः शौर्यादिजा, यशो 7چ‎ 
प्रसिद्धिरिति तयोषिशेषमाह | भ्रन्यत्र च रामायणे न साम्ना शक्यते कीर्तिन साम्ना 
शक्यते यश ( ६।२१।१६ ) 559 विविङ क्वे-- कीिदेंशान्तरख्यातिः, यशः. 
स्वदेशख्यातिरिति | अत्रेकतरं व्याख्यानः प्रमाणमुभयं ڈوو‎ वेति नाहामो aga! 
मनुसंहितायामप्येल्यो: साहचय्ये gaad | तद्यथा | FRAT यशः 
स्वर्गमायुः कीतिं प्रजाः, पशून्‌ ( ११1४० ) eta | तत्र जीवतः ख्यातिरूपं यशः | uet 
ख्यातिखूपां aitatata कुल्लुकव्याख्यानम्‌ । नेदं aaa घटत इति न वेद्या विदां वरा: | 
तथा हि भगवद्गीतासु senta चापि भूतानि कथयिष्यन्ति तेऽव्ययाममिति पद्ये जीवतं 
एवाळी तिर्मरथान्मरणदुःखादाप सुदुःसहा भवतीत Tange एव स्पष्टा प्रतिपत्तिः । | 
मृतस्य सतः सम्भावितस्य जनस्याकीत्तिमरणातिरेकोअकञ्चित्कर इति तदुक्लिर- 


_ निका स्यात्‌ | 
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परीवादापवादो प्रायेण पर्यायौ परिगृद्येते | तत्रापि सहप्रयोगः पर्यायत्वापघ(तको 
इश्यते। तथा च श्रीरामायणे प्रयोग:--परिवादो$पवा दो वा राघवे नोपपद्यते (२।१२।२७) 
AT रामष्टीकाकार جوم‎ तयोभे'दं जिब्रू ते--परिवादो5काय करण निमित्त समूलमयशः | 
अपवादोऽसूयाकल्पितं Tag लमयशः | गुरोर्यत्र परीवादो निन्दा वापि प्रवतत इत्यत्र 
सनौ विद्यमान दोपस्याभिधान' परिवाद इत्ति कुल्लूकः | परिवादः सम्भूतदोपानुकयनम्‌ 1 


G 3 


निन्दा$विद्यमानानां दोपाणामसिधानमित्ति च मेधातिथिः | 


ढीसिकान्तियुतयो5दूरदिप्रकर्षात्पर्यायाः, वस्तुतस्तु भिन्नार्था इत्यत्र शिष्टः 
प्रयोगाः प्रमाणम्‌ | तथा च भारत مو‎ तत्तद्विपयतापरिच्छेदेन तेषां प्रयोगः 
दीस्षिकान्तिद्युतिगुणः सूये न्दुज्वलनोपम ( رع‎ इति | अन्यत्र و‎ भीष्मपर्वणि-- 
उभा चन्द्ार्कसदशौ कान्स्या दीप्त्या च भारत ( १३०३० ) इत्ति | अन्यत्रापि काव्य- 
नाटकेषु सूर्यादीनां दीप्त्यादिभिरव्यभिचरितः सम्बन्धो विलोक्यते, प्रयोर्यानयमश्च 
विज्ञायते | तद्यथा | a: सर्वे: समग्रस्ववमिव दीप्यते सप्त तत्तिरिति विक्रमोवंशीये | कला 
च सा कान्तिसती कलावत इति च कुमारे | wa तेजस्तारतम्यमेव विषयभेदे हेतुः | 
सूर्यस्य aA रूपहन्तीत्यसह्य भवति, तडुच्यते दीसिरिति। चन्द्रस्य प्रभा कमनीया 


or 


सवतीति साऽभिधीयते कान्तिरिति | ज्वलनो नामाविष्सान्भवति, Tia विरम्य च 
ज्वलव्येधेन पुनः पुनः wa: सन्निति स उच्यते द्योतत इति । यथा तारका Ced 
यथा वा agaaa इति | ताभिः सामान्यं किञ्चिदादाय AAT: प्रकाशादू 
विशेषं 125۲67 तथा प्रयोगो भारते | नायं नियमः सूर्यादीनां कतृ arat 
وب‎ वा दीप्यतिप्रभ्टृतीनां धातूनामेव प्रयोगो भवतीति, धात्वन्तरप्रयोगस्य बहुलं 
31715۱ न तत्र सूयो भःति न चन्द्रतारकं नेमा विद्युतो भान्ति कुतो यमरिनरित्यत्रेकेन 
सातिना सूर्यादीनामन्वयदशंनात्‌ | 

कोपक्रो धावमिन्न!र्थाविति ग्रायेणाभ्युपेयते | तदनुपपन्नम्‌ | a agaga tai 
यं प्रतिकोप इति सूत्रे भाष्ये नानार्था एते कुपौ ATi सामान्यम्‌ | न द्यकुपितः क्रू ध्यती- 
TRH | तत्र कोपक्रोधयोविशेषमिम्रेति भाष्यकारः | तं च विशेषमित्थमुन्नयति 
و و‎ कोपः क्रोध एवेति भेदाभावात्कयं पौर्वापर्यम्‌ | एवं तहि प्रथमामनुद्भतां 
कोपावस्थां द्वितीयां azai 170۲2۲71 و‎ य मानामा श्रिश्यैतदुक्लमित्य- 
दोषः | एतच “प्रतिकूलेषु ےج‎ प्रकर्षः क्रोध उच्यते مدع‎ वलवत्समथ्यंते | 
क्रोधो विक्षिप्तचित्ततेति शान्तिपर्वरि ) २१३॥४ ) नीलकरण्ठभण्ितिरप्य़त्रानुगुणा | 


'्रमर्षरो पावपि विविच्येते अथ तो विचक्षणेः | साल्नतीसाधवे ( 28 ३० aa ) 
5मपरोषार्विति दन्द्रनिदे शः + समुपलभ्यते । तत्र ARATE इत्थं विशेषं 
निवेक्चि--अमषरोपौ و٭‎ 2. । यद्वा स्थिरक्रोधतात्कालिककोपों | यथाहु:--क्रोवः 
कृतापराधेषु स्थिरो5मष त्वमश्नुते रोपस्तात्काल्निकः कोप इति। इदं च وچ‎ 


m 
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इङ्गितं ۱ و‎ मुखरागादिरिति कौटिल्यो व्याख्यत्‌ । अयं 


त्वनयोराशयज्ञापकस्वादैकयं मन्यत इति | 


। ये खल्वाभिधानकोपेपु समानाथंका इति परिपठिताश्शब्दास्ते 
नात्यन्ताय समानार्थका भवितुमहेन्ति, trad हि तेपामर्थः कयापि कलयेति | यथेचुक्तीर- 
गुडादी नां aga सान्तरं सदपि न तथा विभाव्यते न वा वाचा WTR, भेदस्या- 
ततिसौच्म्यात्‌, तथा समानार्थक्रानामप्यवान्तरो fadub भवति, न च लच्यते, सौ चम्या- 
{दति 5 प्रकृतो a: | तत्र च न वयमुत्प़ेक्षा मात्रसचिवाः प्रमाणान्तरनिरपेक्षा: 
प्रवतितुमर्हामः | तथाजातीयका नः sata: प्रज्ञानां प्रीतये प्रतीतये वा न स्यात्‌ | तेन 


संस्कृतं वाङमयमवग। हमवगा हं यद्यत्प्रककृतोपयोगि शिष्टवचनं पश्यासस्तत्तदिह UHH- 


अयमत्र निष्कर्ष: 


© 0 ٤ 
م‎ ۰ ९ __ سس سس شوه‎ 


नामः, यः | 
۱ b पठिते | 
ee तन्न wd 
यथाशा BE 
CS چا‎ 
दयमानः | SATYAVRAT pis 
ا‎ STE 
भट्टभास्क pios 
١ LU PROFESSOR & HEAD OF THE 
तु यथाथ DEPARTMENT OF 7 Hes 3 d gr 
UNIVERSITY OF DELHI RES E ह sd 
पन्यस्तौ । 


साहित्ये तु दद ہہ سس‎ पगला हन्ता तया चा समं nggi दृश्येते इति पर्याश्रता विहन्यते । तथा च जामनीयोप- 


श्रीरामायणेप्यनेकत्र॒ सहप्रयोगो ied | तद्यथा | तेनेहास्यातुला कीर्तियंशस्ते- 

जश्च qua ) २1२३३ ) । तत्र maam रामः कीर्ति: alfa, यशो दानादिजा 

प्रसिद्धिरिति तयोविंशेषमाह | अन्यन्न च रामायणे न साम्ना शक्यते कीर्तिन साम्ना 

शक्यते यश ( ६।२१।१६ ) gA qsai विविङ के कीिदेशान्तरख्यातिः, यशः. 
स्वदेशख्यातिरिति | अत्रेकतरं व्याख्यान प्रमाणमुभयं वाऽनुभयं वेति atetat amu! 

सनुसंहितायामप्येतयोः साहचय्येण प्रयुक्तिरपलभ्यते | तद्यथा | इन्व्रियाणि यशः 

स्वर्गमायुः कीतिं जाः, पशून्‌ ( ११।४० ) gia । तत्र जीवतः ख्यातिरूपं यशः ۱ 

ख्यातिरूपां की तिसिति कुल्लूकव्याख्यानमू | नेदं ada घटत इति न वेद्या चिदा वराः | 

तथा हि भगवद्गीतासु अकीति चापि भूतानि कथयिष्यन्ति तेऽव्ययाममिति पद्ये जीवतं 

एवाकीतिर्मरथान्मरणहुःखादोपि सुदुःसद्दा भवतीति fanga एव स्पष्टा प्रतिपत्तिः do 
मृतस्य सतः सम्भावितस्य जनस्याकीर्ति्मरणातिरेकोऽकिञ्चित्कर इति agit- 
नर्थिका स्यात्‌ | 


ایند تین م اا سا سی تا il‏ جر 4 


NE ® pity” 
cme 


1 
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परीवादापवादी प्रायेण पर्यायौ परिगृद्येते | तत्रापि सहप्रयोगः पर्यायत्वापघातको 
इश्यते। तथा च श्रीरामायणे प्रयोगः-परिवादोऽपवा दो वा राघवे नोपपद्यते (२।१२।२७) 
ततत्र रामष्टीकाकार एव' 27 + fag ते प रिवा दोऽकार्यकरणनिसित्तं समूलमयशः | 
श्रपतादोऽसूयाकर्पितं Nq aaan: | qua परीवादो निन्दा वापि sada جع‎ 
मनौ विद्यमान द्रोपस्याभिधान' परिवाद इति कुल्लूकः | परित्रादः सम्भूतदो पानुकथनम्‌ 1 
निन्दा$विद्यमानानां दोपाणाममिधानमिति च मेधातिथिः | 


दीसिकान्तिद्युतयो5दूरविप्रकर्षात्पर्यायाः, वस्तुतस्तु भिन्नार्था इत्यत्र शिष्टः 
प्रयोगाः प्रमाणम्‌। तथा च भारत आदिपर्वणि तत्तद्विपयता परिच्छेदेन तेषां وو‎ — 
दीसिकान्तिद्युतिगुणेः सूये न्दुज्वलनोपम ( $८।३ ) इति | अन्यत्र च _ भीष्मपर्वोणि-- 
Sut चन्द्रार्कसदशौ कान्स्था दीप्त्या च भारत ( ११०।३० ) इत्ति | अन्यत्रापि काव्य 
नाटकेषु सूर्यादीनां दीप्स्यादिभिरव्यक्षिचगित" r3 FI, प्रयोगनियमरच 
1 रिति विक्रमोवंशीये | कला 
रतम्यमेंव विषयभेदे हेतुः | 

aAA प्रभा कमनीया 

भवति, Tata विरम्य च 

5 | यथा तारका द्योतन्ते 

प्रकाशाद्‌‏ ياك 


तः सूर्यादीनां कतृ तायां 


धाव्वन्तरम्रयोगस्य बहुलं 
1 कुतो ऽयम रिनरित्यत्रेकेन 


[7 ^ M 


कोपक्को धावमिन्न!र्थावितति प्रायेणाभ्युपेयते | तदनुपपन्नम्‌ | क्रू. घत्रहेष्य़रासूयार्थांनां 
यं प्रतिकोप इति सूत्रे भाष्ये नानार्था एते कुपो त्वेषां सामान्यम्‌ | न ह्यकुपितः ہہ‎ 


aTa | तत्र कोपक्रोधयोविशेषमामिप्रति भाष्यकारः | तं च विशेषमित्थमुन्नयति . 


कैयटः--ननु कोपः क्रोध एवेति भेदाभावात्कथं पौर्वापयंम्‌ | وہ‎ तहि प्रथमामतुद्भृतां 
कोपावस्थां द्वितीयां azai विकृतवाकूकायच्यापारानुमीय मानामाश्रित्येतदुक्नमित्य- 
दोषः । एतञ्च 'प्रतिकूलेषु तैचण्यस्य ed: क्रोध उच्यते ساوسو‎ वलवस्समश्यंते | 
क्रोधो विक्षिप्तच्चित्ततेति शा न्तिपवरिण ( २१३॥४ ) नीलकरठभण्यितिरप्यत्रानुगुणा | 


अमर्षरो पावपि विविच्येते अथ तो विचक्षणः | साल्नतीमाघवे ( I8 ३० तमे ) 
ऽमर्षरोपाविति इन्द्वानिदे शः + समुपलभ्यते | तत्र रीकाक्कञ्जगद्धर इत्थं (uud 


निवेक्षि--अमषरोषो अक्षमाक्रोधो । यद्वा स्थिरक्रोधतास्कालिककोपा p यथाहु:--क्रोघः _ 
कृतापराधेषु स्थिरोऽमष त्वमश्नुते रोषस्तात्काल्िकः कोप+ इत्ि। इदं च निरवद्यं 
~ MAN P ^ 


सुहत्यत्युपका मनपेच्योपकारकत 
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भाति | क्षणे रुष्टः कर्ण 
विमृश्यमाने रोपस्तात्का लिकः 


gegel w चणे qu इति हितोपदेशस्थे पद्ये amni 
कोपो भवतीति न दुष्करमुन ۱ 


faa सखा सुहृदिति समानाथंकानि M परिपठात कोषकारः | विशेष- 
ते a प्राचामुक्तिः-अत्यागसहनो बन्धुः सदैवानुगतः 
सुहत्‌ । एकक्रियं भवेन्मत्रं समप्राणः सखा मतः 0 इति |] सन मित्रलिलक्षथिषयोङ्ग 
तत्‌ 'तन्मित्रमापादि सुखे च समक्रिय यद्‌? इति eq FT संवादात्सुष्ट्पपन یں‎ 
anà शान्तिपर्वेशि (192133) असुहृत्ससुहृचापि 55215535955 पव्यते | तत्र 
86668” sawa तं च भेदमित्थं fagutia भावम्रदीपे नीलकण्ठः 
Pa fad प्रत्युपकारमपेच्योपकारकत | हृदमन्नावश्य- 
वाच्यं सुहच्छुब्दसंनियोगेन جح‎ इदमर्थाभिधायी भवति, ول دوچع‎ 
mal न و‎ मित्रशब्दः uda प्रत्युपकारापेक्षयोपकर्तरि ET: । यञ्च प्राचीने: 
सखिशब्दमुद्दिश्य समप्राणः सखा मत इति परिभापितं तत्क्रचिदेवावितथम्‌ | are 
शाकुन्तले We मधुकरिकायाः परभृतिका adi प्रात ‘anda नौ जीवितं द्विधा स्थितं 
शरीरम्‌? 'इत्युङ्गस्तस्याथ स्य पोषिका भवति | प्रायशश्च सखिशब्दः सहचरमाह 
सहाय वा। तथा च कवीनां प्रयोगः--वनेचराणां वनिता इखानाम्‌ इति कुमारे 
(are), सचिवसख इति रघौ (४८७) | मरुत्सखाभर्मिति च | समानं ख्यातीति 
ufa व्युत्पत्तेय यो योः शीलादि समानं भवति तयोरेव सखिभाव 7711 
समानावस्थितिकाः समानव्यवसितिकाश्च परस्परं सखायो भवन्ति | wa चाथो 
भारत miii moten zaga साधीयः समथ्य ते ۱ एवं हि 
सोऽवा दीत्‌--नाऽश्रोन्नियः श्रोन्नियस्य नारथी रथिनः सखा | नाराजा पार्थिवस्यापि 
afaga किमिष्यत ( १६६ । १ ) इति | 


qaaa विशेषं विजानन्ति । प्रथ 


गर्वोभिमानोहंकारो मानरिचत्तसमुन्नतिरिति पर्यायवचनाः । तत्र md- 
मधिकृत्य पूर्वाचाय॑वाक्यमु दाहरति सर्वानन्दः--गर्वों नाम कुलैश्वर्यरूपविद्याबलादिभिः। 
इष्टार्थेविषयग्रासेर्जायते नीचगोचरः ॥ इति | भारते میں یں‎ (२१३।४) 
कोधात्काममवाप्याथ लोभमोहौ च मानवाः । मानदर्पावहंकारमहकारात्ततः क्रियाः ॥ 
gia mia । तथा मानदर्पाहंकाराणां gas निदे शोथेभेदस्य प्रकल्प RATATA 
तमथभेदित्थमुद्भावयति नीलक्रण्ठः--मान AA पूज्यताबु द्धिः NECI 
TYE IAA | EF: ii तुच्छीकरण । यश्चात्र मानशब्दाथं TF: स 
व्युत्पत्तित्रभ्य इति प्रमाणान्तरंनापेक्षते ۱ अभिमानोपि विशिष्टः स एव | :1ج‎ 
यथातथं व्याख्यातः | कन्दर्पो दप'कोऽनङ्ग इति कामनामानि | कामाविष्टो हि इष्यः 
सयुच्छूङ खलो भवतीति सावंलोकिकम्‌ | 1 ۱ 


pe QO t ۳۹ भधेये 
` ` तजन WT च समानाभिधेये इति भूम्ना व्यवहियेते तथा च धातुपाठ 
: : EM. 
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तर्ज wed لو‎ इति | अत्रापि विशेष: कश्चित्समस्ति । श्री रामायणे$नयो:सहप्रयोगदष्ट : । 
तद्यथा । तर्जापयति माँ नित्यं भर्त्सापयति araga (६।३३।३) इति | aad विविडक्र 
तिलकका دا دی‎ भीषिका तर्जनम्‌ | वाचिकी तु सा भत्संनमिति | इदं च ` 
हृदयङ्गमम्‌ । तथा हि भप भत्संन इति TAN न तु भष तर्जन इति | आगन्तुसपसप न्तं 
निशाम्य वाचा भीषयते शवा न तु कायव्यापारेण | प्रदेशिनी नामाझुलिस्तर्जनीति 
संज्ञान्तरेणोच्यते न तु भर्व्सनीति भीपिकायां वारव्यवहाराभावात्‌ | अत एवामरः शब्द्‌ 
वित्तम / पपाठ--भर्व्सनं त्वपकारगीरिति | 


केयूरमङ्गदं तुल्ये" इत्यमरे पर्यायवचनतया पठिते । परं रामायणे भारते चानयोः 
सहप्रयोगदर्शनान्नेते समानाथेके इति शक्यमध्यवसातुम्‌ | रामायणे तावत्‌--अङ्गदारिन 
च चित्राणि केयूराणि शुभानि चेति इश्यते | तत्राङ्ग वाहुमूलधायं भूषणम्‌ । केयूर 
तदधोभागस्थामिति तिलककारः। भारत उद्योगपर्वणि चाप्येनयोमे देनोपादानं विलोक्यते | 
دود‎ | age: पारिहायेंश्च केयूरैश्च विभूषितान्‌ (१६२।१६) ۱ 


Ran: परिदेवनमिति परस्परेण समानार्थकं द्वयं कोपेषु । A विशेषः 
कश्चिद्स्ति स वक्तव्य: | परिदेवन्ति चौरादिकाद्‌ दिव परिंकूजन इति धातो- ` 
و وه‎ कूजनं रोदनं चास्यार्थः | gata रोदितीत्यनर्थान्तरस्‌ | अड्डत्प्रातिलोस्ये 
(mina) इति qa ‘sepa gus, gun ज्ञास्यास जाल्मेति प्रत्युदाहरणे 
तदर्थावगतेः । विलाप इत्ति तु लप FÎ वाचीव्यस्मात्तेनैतयोररथेभेदः स्फुटः | तथा 
Saat: प्रथगथतया रामायणे प्रयोगः--विलपितपरिदेवनाकुलं व्यसनगतं तद्‌ 
भृत्सुढुःखितम्‌ (२३६।४१) तत्र विलपितं रामगुणकैकेयीडुयु'णम्रतिपादकं वाक्यम्‌ | 
परिदेवनं रोदनामिति uaga agfa: | 


पिशुनसूचको समार्थकौ प्रतिपद्येते । तथा च धातुपाठः qu पैशुन्य इति भृगुः 
marai मनुसंहितायां तु सिन्नार्थकतयां pet» पिशुनः diia नासिक्यं सूचकः पूति 
वक्त्रतास्‌ (१११९०) इति । तत्र पिशुनो विद्यमानदोपाभिधायी । सूचकोऽविद्यमानदोषा- 
faute इति कुल्लूको विशेषमाविष्करोति | 

सिकताशर्कराबालुकानां प्रायेण व्यांतकीर्यन्ते प्रयोगाः ۱ अस्तीह सामान्यं 
भेदश्च । भारते शान्तिण्वेणि भूमसिपाषाणसिकताशकराबालुकाभस्मशायिन इति 
प्रयोगो लच्यते । तत्र सिकताः सूच्मपापाणपांसवः | शर्करा कर्करसहिता मत्‌ | 
बालुका लघूपलामिश्राः सिकता یچ‎ भारतभावम्रदीपे नीज्ञकण्ठः | 


gef: प्रमदो हषं इति adamant: | मुत्प्रमोदयोस्तु प्रत्ययो Tad न 
प्रकृतिः | तेना नवकाशोऽ्थभेदः | प्रमो दामो दयोश्चाप्युपसयों सम्यते केवलं न प्रकृतिन 


ہت 
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चा प्रत्ययः । तस्मात्तयोरप्यर्थवेशिष्टय न । इदानीं विचार्यते प्रीतिहप'प्रमोदानां परस्परं 
को विशेष इति | इदं तावदभ्युपेयं प्रीतिर्नाम सामान्यस्तोप इति | अस्ति खलु मोद- 


` इषयोभे द इति श्री रामायणे “न وچ‎ चामोदन्‌ वणिजो न प्रसारयन्‌? (२1४८४) 


इत्यत्र स्पष्टम्‌ | तत्र हषः शारीरो मुखविकासादिरूपः। सोद आन्तरो हषः इत्येवं 
fataafe रामायणतिलके रामः i परं ata विवेकः साधुर्भवतीति sata: | चरके 
विमानस्थानेऽनुमानज्ञ यान्भावान्म्रक्रत्याह-तन्र क्रोधमभित्रोहेण, शोकं दैत्येन, gd- 
मामोदेन, प्रीति ata ciara) sate गीतवादित्राद्युत्सवकरणम्‌ | 7 
मुखनयनप्रसादादिः तेन ध्रीतिस्तोपमात्रम्‌ | adeg प्रीतिविशेषो मनवद्रेकङारक 
इति चक्रपाणिव्याचिर्ट | इयमेव च साध्वी व्याख्या | मूल आमोदेन लिङ्गेन ging- 
Taê: । यदि नाम xw रामस्यामिमतः शारीरो सुखविकासादिरूपः 
स्यान्नासावनुमेयः स्यात्‌ MATTA: ग्रामोदे चान्त ह ° زوم‎ स्वमपि नोप- 
पत्तिमत्स्यात्‌ । तेन रामोक्ली रभसो क्लिरिति नात्या भवति | 


हेमशब्दो हिरण्यस्य पर्याय इति स्वीकारः तथा चामर:-- हिरण्य हेम हाटक- 
fata) चरके विमानस्थाने तु भेदेनैतयोहुपादानम्‌ । तत्र माल्यदासदीपहिरण्यहेम- 


` रजतादि समासोक्कया पठितम्‌ | व्याख्यातं च चक्रेण हिरण्यशव्देनाघटितं हेम गृह्यते, 


हेमशब्देन च घटितामिति। तथा eren प्रयोगसाड्कर्ये दृश्यते यदाह--हेमरूप्ये 
कृताकृते इति | भन्ये वृत्तानुरोधादेवं IER को पकारः | 


कुम्भघटयोरपि न प्रायेण सुग्रहो विशेषः। aka च स इति तं दिदर्शधिपामः । ` 
चरके सूत्रस्थाने इदानीं तावत्मंभारान्‌ विविधानपि समासेनोपदेच्याम इत्युपक्रम्य 
तांस्तानर्थान्परिगणयन्कुस्भघटौ साहचयेंण पठति । तत्राह टीकाकारश्चक्रपाणिः- 
कुम्भो इढावयवोऽल्पमुखो घट इति | 


अनर्थकापाथ'कयोरपि समानाथ कामिमतयो विशेषं सुधियः स्वदन्तास्‌। चरके 
विमानस्थाने वाक्यदोपान्परिगणयति ग्रन्धकारः | तत्रानर्थकमपार्थक चेति alaga- 
मपि कीतयति | स्वयमेव च व्याख्याति | तद्यथा | अनर्थकं नाम 27831111111117 
स्यात्‌ TATED Tae | अपार्थकं नाम यदर्थवच्च परस्परेण चायुज्यमानाथकम, | 
यथा चक्रनक्रवंशवञ्रानशाकरा ۱ 


चाकूतकर भाविष्यति विडुपां एतिधेय योरप्यथभेद्‌ःसमस्तीति। भारते शांति-‏ ےچ 
वणि चरके च तयोभे देनोपादानं इश्यते | भारते तावत्‌--तेजो 34 var शौचमनुराग‏ 
Raat fa: । परीचय च गुणान्निव्याभिति (53133) स्मयते | तत्र धेय महत्यामप्यापदि‏ 
पचत्तस्यानवसादः | एतिर्धारणसामर्थ्यामति धिशेषमुन्मेपयति नीलकण्उः। साध्विदं‏ 


` िवेचनसिति भाति | धीरस्य धतिमतः कमं धैर्यं भवति | एतिस्तु वृत्तिविशेषः | तेन 


o 
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aia धैययोर्जन्यजनकभाव: सूपपत्नो भवति। بد‎ कारणं धैयं कार्यमति। इद 
चान्यत्र शान्तिपर्वणि (१६२1१९) तिर्नाम सुखे दुःखे यया नाप्नोति विक्रियासित्ति 
वचनेन भूयः पोषमेति ۱ चरके विमानस्थानेऽनुमेयार्थाननुक्रासन्नाह--धैयंमविषादेन, 
ama“ । तत्र Gru विपयद्याप मनसोऽदैन्यसिति चक्रपाणिः | 
aa Uu नाम विषादप्रतिरोधी गुणः, तिश्च चापलप्रतियोगिनीति विशेषो 
विवक्षितो 1۱ 


दरी तु कन्दरो वा खरीत्यमरोऽपठीत्‌ । शरत्राप्यर्थेविशेषोस्ति रामायणे संनियोगेन 
प्रयोगदशेनात्‌ । तद्यथा ۱ विचरन्ति वनान्तेषु तानि द्रच्यास राघव | HIATT 
दरीकन्दरनिर्रान्‌ ॥ و‎ तत्र दरी qantas दः | कन्दरा गिरिगुहेति विशेषः 
quate MART: | इमं च विशेषं कवयो EIT इत्यन्यदेतत्‌। तथा च वैराग्य 


शतके भत्‌ हरिः कन्द्रवचनं aimed प्रयुङक्रे-एका नारी सुन्दरी वा दरी चेति। 


अश्रुव/ष्पयोरपि पर्याययोरपि सुस्थितो विभेदः । कणठः स्तस्मितवाष्पब्रत्तिकलुष 
इत्यन्न शाङ्ुन्तलेऽश्रुणः पूर्वावस्था वाष्पसिति राघवभट्टः ۱ | 


रामायणेऽध्रुवाप्पयोः सहप्रयोगोपलम्भात्‌ | तद्यथा | TAR جیع‎ aa बाष्पेण 
पहितानना gta ( २४८३ ) अन्यत्राप रामायणे (२।६ aR) बाष्पकृतः ٤> 
उदीरितः | तद्यथा । बाष्पैः पिहितकण्ठश्च प्रेच्य रासं यशस्विनसिति | ای‎ 
श्रुपातो वां भवति न जातु बाष्पप्रवाहो arqurai वेति । मेघदूते (117) तु स्नेह 
व्यक्तिश्चिरविरहजं gal ara बाष्पाश्रुणोरभेदेन प्रयोगशिचिन्स्यः | 


faunal समानार्थो प्रतिपन्नौ | तथा चामरः--च्वेडस्तु गरलं विर्षांमति पठति | 
गरगरलयोस्तु न विशेपः करिचदस्ति श्यामश्यामलवत्‌ | अन्यन्न लिङ्गभेदात्‌ | इदं तु 
fagga विषगरयोः सोस्त्युत नेति | अस्तीति AF: । तयोः साहचये ण प्रयोगद््शनात्‌ | 
चरके सूत्रस्थाने तस्यायुवेदस्याङ्गान्यष्टौ | तद्यथा कायचिकित्सा शालाक्यं शल्यांपहत क॑ 
विषगरवैरोधिकप्रशमन भूतविद्या कौमारभृत्यकं रसायनानि वाजीकरणम्‌ इति ۱ तत्र 
गरः कालान्तरप्रकोपि विषस्‌ इति चक्रपाणिव्यांचष्ट । तत्रैव चान्यत्र जठरामगरादिता 
इति पाठं वित्रूण्वानःस एव गरः कृत्रिम विषमित्याह d 


तूणो पासङ्गतूणीर निपङ्गा ggd रिस्यमरे पर्यायवचनाः ۱ भारते त्वेषां AZ- 
नोपादानम्‌ | तथा चोद्योगपर्वण (11x02) सानुकर्षाः सतूणीराः सवरूथाः सतोमराः 
सोपासङ्गाः सशक्रीकाः सनिषङ्गाः सहष्टयः ۱ इत्ति पाठ: ۱ तत्र नीलकण्ठ एवं भेदमभ्यूहति 
तूणीरो रथवाह्यो बाणकोशः | महानिषज्ञ इति यावत्‌ | उपासङ्गा हयगज- 
वाह्यास्तूशाः | :وج‎ पत्तिवाह्यः स एवेति | 
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पुसा नाक्रीड उद्यानमित्याक्रीडोद्याने समानाथके अभ्युपेयेते । एते ater 
ead | सहप्रयोगदशेनात्‌। तथा च रामायणे पाठः-_देवाक्रीडशताकीणा देवो- 
magai नदीम्‌ (२।४०।१४) इति । तत्र देवःनामाक्रीडैः की डापवतैरिति तिलकम्‌ | 


अटब्यर॒ण्यं विपिनं काननं गहन वनमिति वननासस्वसरः। quj गहनसिति 
दुष्प्रवेशाथ 357 दुष्प्रवेशं वनमभिधातु' प्रादृतदिति सत्त्ववचनं बभूवेत्यधस्तादू 
दशितम्‌ | इतरेपामप्यदूरविप्रकर्षात्पर्यायत्वम्‌ ۱ सहप्रयोगो हि इश्यते ۱ तथा च 
श्रीरामायणे प्रयोग:--दुष्प्रती कमरण्येस्मिन्‌ कि तात वनमागत gia (२1१००४) | 
तत्रारण्यं गजाद्युपभोग्यम्‌ | वनमाम्रादियुतं मनुष्यभोग्यमिति तिलककारो रासः । NEA- 
ata रामायणे--शोभयिष्यन्ति ” काकुत्स्थमटव्यो रम्यकानना (२।४८।१०) इत्यटची 
काननयो: सह प्रयोगः da रम्यकाननाश्‍चारूवृक्षसड_'घा इत्येवमथापयति रासः । 


वल्ली तु ब्रततिलतेत्यनर्थान्तरमिति कोषकृतः | परं वल्लीलतयो: सहप्रयोग- 
द्श नान्नेमे पर्यायाविति गम्यते। तथा च भारते भीष्मपर्वेणि प्रयोग:--रक्षगुल्मलता- 
aga (8198) इति तत्र लता वृक्षाद्यारूढा गुडूच्या दय: | agal भूमिप्रसारावषेमा त्रस्थायिन्य 
इत्ति विशेषमभिव्यनक्रि नीलकण्ठः | वल्लीवोर्धोस्तु व्यक्गतरो भेदः । एतयोरपि 
रामायणे (४।४८।०१) सहग्रयोगः | तद्यथा । न चात्र ۲ नौषध्यो न वल्ल्यो नापि 
चीरुध इति । तत्र वल्ल्यो वृक्षाद्याश्रिता: । वीरुधो भूम्याधारा इति तिलके रामः | 


तीच्णनिशितौ पर्यायवचनाचिति प्रतीतौ । तावप भिन्नाथकाविति शक्यं 
अतिपत्तम्‌ । तथा हि भारते भीष्मपवणणि भेदेनेतयोरुपादानम्‌--सायकेन quid 
तीच्णेन गनिशितेन च (exes) इति ۱ तत्र तीच्णेन सूच्मधारेण, निशितेन 
शाणोल्लां ढेनेति नीलकण्ठः | 


स्थपतिः कारुभेदेऽपीत्यमरे मूल एव स्थर्पातः कारुविशेप gama | fad च 
स्वामिना कारुविशेषो मुख्यतच्षेति | तेन स्थपतिवर्धकिमात्र न भवति | तथा च 
श्रीरामायणे कर्मान्तिकाः स्थपतयः पुरुषा यन्त्रकोविदाः | तथा चर्धकयश्चेवे ति? 
भेदेनोपादानं 'िशेषमिममुपस्तभ्नाति | स्थपतयो रथादिकर्तारः प्रधानवर्धंकयः, 
aa कयस्तक्षाण इति च तत्र तिलकम्‌ | 


स्यान्माया शास्बरीव्यमरं व्याचक्षाणः स्वामी इन्द्रजालं तु कुसृतिः कुहकं 
कुहिका चेति? कोषान्तरमुदाहरति पर्यायान्तरसमुञ्चिचीपया | मायाकारस्तु प्रातिहारिक 
इत्यत्र च मूळे प्रातिहारिक ऐन्द्रजालिक इत्याह | भिद्यन्ते च waaay मिथ इति च 
faama: । तत्रेषां वाक्ये भेदेनोपादानमेव प्रमाणम्‌ | तथा च भारत उद्योगपवशि 
अयोगः-- न माया होन्त्रजाल वा कुहका वापि .भीषणेति (१६०।११८) | तत्राजु न- 
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मिश्र्टीकाकारो मायाऽनुतर्दाशिनी कापि विद्या विश्वरूपादिदशश नरूपा | इंव्रजालं 
मन्त्रौ षधादिभिशचनुरा दिप्रतिबन्धेनान्यथा प्रतिभानम्‌ । sizer हस्तलाघवेनान्यथा 
agatata nera मायादीनामन्योन्यं भेदं ब्रवीति | 


न्यासनिच्षेपयोः को विशेष इत्यपि जिज्ञासास्पदम्‌ | 83 कामसूत्रे 
न्यासनिक्षेपथोर्वाक्ये सहप्रयोग एवा्थविशेषे मानम्‌ | तथा च तत्र فصو‎ च 
परिचये तस्य! हस्ते न्यासं Trad च निदध्यादिति । न्यासाः स्थाप्याश्चिरकालग्राद्माः । - 
निक्षेपोऽल्पक्रालप्राह्म इति च तत्र जगद्धरष्टीकाकारः | 

सगोव्रबान्धवज्ञातिवन्धुस्तस्वजनाः समा इत्यमर एषां समानाथंत्वमातिष्टते | 
तत्र नहि सर्वे बन्धवः सगोत्रा भवन्ति | aaa get सपिएडताविनिवृत्तो खगोत्रता 
dada | aT नार्थभेदः काश्चित्‌, रूपभेद एव केवल: स्वार्थिकप्रत्यय- 
कृतः ۱ सम्बन्धिशव्दोषि बन्धुपर्यायो अवतीति sagata जनः | भिद्यन्ते च ज्ञाति- 
सम्बन्धिबान्धवा इत्यत्र agia प्रमाणम्‌ | एवं डि तत्र स्मयंते-वालब्द्धातुरै- 
वेंद्यज्ञातिसस्वस्थिवान्वेः (४१७३) । तत्र ज्ञातयः पितृपक्षः । सम्बन्धिनो amg- 
17135137: | बान्धवा सातृपक्षा इति تسوج‎ | भारतेपि शा्तिपर्वण (१६८३०) 
ये च सस्वन्धिवान्धवा इति सस्वन्धिवान्धवयोमे देन ग्रहः 


> ~ ~ e 


aaa Raa स्वदिष्यते RATE: पूगश्रेणित्रातानां परस्परं कि- 
मन्तरमिति | पूगाळ्ञयोञय़ामखणी पूर्वादिति सूत्रे नानाजातीया अनियतज्ृत्तयोड्थकाम- 
प्रधानाः संङ्गघाः पूगा इति काशिका ۱ HIATT (४।३।११३) इति सूत्र च 
नानाजातीया अनियतदृत्तय उस्सेधजीवितः सङ घा. त्राता इति सैव | श्रेण्यादयः 
कृतादिभिः (a8) इति सूत्र भाष्यप्रदीपे एकाशिल्पपण्याश्रयणेन जीविनां ag: 
श्रेणिरिति कैयटः | एतदेव कासः शिल्पी aAA: AMT: सज्नातिमिरित्यमर 
चचनमनुरुन्धे | राज्याज्ञानि प्रकृतयः पौराणां श्रेणय इत्यत्र चामर एकपुख्यः सजाती ग्र- 
समूहः श्रेणिरिति स्वासिक्ृतपुदू घाटनम्‌ \ : 


प्रायेणालिज्ञनपरिष्वक्भावेकाथौ प्रतिपद्येते । तदप्यदूरविप्रकर्षान स्व- 
त्यन्ताभेदादिति श्रीरामायणे सस्वजे गाठमालिङग्य (६।१०१।४६) इति वचनं ۱ 
मन्ये बाहुभ्यां कृतस्यावेनस्यालिङ्गनसिति नास | वत्षसोपपीडनस्य च परिष्वङ्ग 


इति । परिरम्भः عق‎ उपगूहनामित्येतेऽपि परिष्वज्ञेण समाः | 


इदमिह विचायतेडशनभोजनभक्षणखादतानि समानार्थाति भवन्त्याहोस्वि- 
superar | तत्राशनभोजने अभिन्नाथें इत्यभ्युपगमः | अभ्यवदइरणसामान्यं च ag d 
यत्राभ्यचहायं विशिष्य नोच्यते तत्राश्नातिः प्रयुज्यते भुजिवाँ। यथाऽऽशितः कृताहारः 


$m 
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स्तृप्त इत्युच्यते । यथा वाश्नी तपिबता ada gua | اوت‎ ब्राह्मणा ARMUT q d भक्षण- 
खादने तु खरविश दस्याथस्य भय वहरणे बतते D mU इति साधुरथनिर्देश: i 
तथा च नीतिकारवचनम्‌--न RU भषय SATA JaA । समुदये 
सामान्यवचनस्येति सूत्रे (२1९९) ओदन Gest, TAN Wa, घाना: खादेत्येवायम- 
भ्यवहरतीति ٤ भ्रुजिखाद्योरौपयिकः प्रयोगः ۱ अन्यत्रापि पाणिः 
नीयाष्टके संस्कृतं war: (४।२।१६), दितं sers (७४७६९) 3 च 8د‎ संस्कृता 
आष्टा अपूपाः, श्रपूप भक्षणं हितमस्मा qug इस्युदाहत्योरपि यन्न दन्तब्यापार- 
gis निगरणं तत्र भक्षणव्यवहार इति چمچ‎ | परं भक्षणमन्यत्रापय्रतिद्रियत इति 
नानुपेचग्रम्‌ | भोज्यं भच्य (७।३।६ 8३) इति पाणिनीये शासन इह भच्यमभ्यवहायमात्न- 
लति काशिका | eat वायुभक्ष इति भाष्यम्रयोगेपि अचयातिरभ्यवहरतिना 
समानार्थः । खादतिस्तु नाशने सामान्ये कचिदिप्यते, शब्दस्वाभाव्यादिति विद्युधा 
विभावयन्तु । अतएवं संगच्छुते चरके सूत्रस्थाने (२८३) ` ऽशितपीतलीढखादित 
प्रभवाशचास्मिञ्शरीरे व्याधयो भवन्तीत्यशितखाद्ितयोः ہچ‎ देशः | 


प्रकृतं निबन्धं भाष्यकारकृतेन पर्थायारथंप्रविवेकेन Tiada । سو‎ 
सायां भूतवच्चेति सूत्रे (३।३।१३२) भाष्य ग्राशंसासंभावनयोरविशेपादिष्टाव्यवस्था न 
प्रकल्पेतेति दोपमुद्भाव्याह भगवान्भाष्यकारः-न वा संभावनावयवस्दादाशंसायाः | ANIA- 
नावयवात्मिका55शंसा । ग्राशंसा नाम प्रधारितोऽथोऽभि नीतश्चानभिनीतश्च। संभावनं नाम 
प्रधारितोऽ्थोऽभिनीत एवेति। ۱×۴ केयटः--ञ्रा शंसासंभावनयोरिति | 1-7۰ 
रथं भेदाभावादविशेष इत्यथः | भ्राशंसाऽना गतवस्तुवाञ्छा | संभावनस पि भाविवस्तृस्परेक्षण- 
Tata भावः | न वेति। अवयवशब्दः पृथग्भाववाची | संभावनात्पृथगेवाशंसेत्यथः | 
प्रधारितोर्थं इति। इदं मे भूयादिति मनसा विषयीकृतोर्थः | अभिनीत इति ۱ 
कारणयोग्यतावशाच्छुक्यप्रा्िरिव्यर्थः | ततोऽन्योऽनभिनीत इत्ति। ay स्वप्रधारित 
इति पठन्ति | अनिर्धारितोऽवश्यंभावितयाऽनिश्चित इत्यर्थः | संभावनं चासतिविधुर- 
प्रत्ययोपनिपाते भवितव्यमनेनाथनेति ज्ञानमित्यनयोभे'द्‌ इति | 


इति ۱ 


(32) ४१०१०5३ DENOTING “ EMPTINFSS ”, 
by 


HERBERT V. GUENTHER, PH.D. 


Every language is a living organism and as such it represents in its 
structure and outer form all those forces which contributed toward its 
development. Atthe same time it is possible to observe the living 
spiritof a language by going behind the facade of the comparatively 
rigid and final forms of the grammatical categories. It is the task of 
linguistics to lay bare the living spirit of a language, but not to postulate 
laws which after a]l are unable to make us understand why and how 
a specific formation has come about. "Linguistics 1 understand this 
term in the sense as it is used in Continental Europe and as will become 
evident in this article is no longer concerned with mere comparison. 
]ts main task is to elucidate the spirit of any given language and, should 
someone be interested in comparison, a comparison may be done. But 
to compare different languages with each other without having elucidated 
their individual living spirit can only result in the statement that in 
every language there are vowels and consonants, which is not a very 
intelligent result. Moreover, etymology is also not sufficient. We do 
not understand the words we use by their etymology but by the associa- 
tions they arouse in us. Nobody has the association of “bread keeper ” 

- when he hears the words “lord ”, but rather the association of “ feudal 
superior", although the etymology of lord is bread-keeper (hirferd— 
hlaf — loaf and weord — ward). Hence translations from foreign 
languages by having recourse to etymology proved to be mere humbug. 
It is true that etymological speculations may aid us in finding the living 
spirit of a language, and in this respect the popular etymological fancies 
are more valuable than the scientific ones. The so-called scientific 
explanations are almost exclusively concerned with the cognitive mean- 
ing of a word, while the popular explanations represent the emotive 
meaning which plays a much greater role in life than we are disposed 
toadmit. Itisonly when the emotive meaning is taken into account 
as well that a language is understood properly. And it is only when 
theliving spirit ofa language has been understood, the living spirit 
being identical with the psychic disposition of those who utilize the 
language. that it is possible to give exact translations or to appreciate 
the stand point of other people and their philosophy in its own rather 
than through the tainted glass of one's particular prejudices. 


The difference in the viewpoint from which things are looked at 
is most conspicuous in words denoting emptiness. While in the 
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Western connotation of the words denoting emptiness stress is laid on 
the absence of something, the abosolute nothingness, in other words, 
while stress is laid on a bleak negalivism, in the Eastern, particularly, 
the Indian connotation stress is laid on the existence of something; 
on something positive, the absence of something being more or less 
accidental. Thus, in Western languages We Say * with empty hands", 
the most important aspect being the emptiness of the hands, but the 
two Indian terms corresponding to * empty hand" lay the stress on the 
presence of the hands. That there is nothing in them is just bad luck. 
These two terms are rikapani—and riktahasta.—The one is found, for 
example, in Mbh. VII 147, 43: riktapanir na pasyeta rajanam brahma- 
nam striyam. “ One should not come before ۸ king, a, Brahmin, or a 
woman With empty hands”; the other one in Kathasaritsagara TRON 
25: 0 riktahasiah kir paśyāmo devatam iti “How should we come 
before the deity with empty hand”. The exact translation of riktapani 
and riktahasta is “ One whose hands are left over”, rikta being the past 


participles. passive? of the root ric “ to leave". 


The same idea is found in the adjective rékit, belonging to the same 
root ric! and only found in the Vedic languagé. Itis used RV IV 5, 12 
and X 108, 7 in the formula réku padan denoting the place where one 
does not find the goods oneexpects to find. Again stress 1S laid on the 
presence of something, be it only the place. . To what an extent the 
‘positive meaning is connected with the root vic may be seen from its 
derivatives. I mention only atireka—* too much ” ; rékņas—“ riches?” 
ving developed from the basic meaning ۰ f “what is left 


this meaning havin d a i 1 : 
over to one’s children ” ; réknasvat—“rich”, suréknas—* having nice 


riches, very rich", and riktha—“ heritage ”- 


There can be no doubt that the stress of the positive aspect has its 
root in the (unconscious) fear of all that is empty, negative, and makes 
man feel utterly lonely and forlorn. This fear prompts man not only to 
avoid words arousing this fear—as every student o f practical psychology 
knows the word is only (00 often the thing itself—but also to act in such 
a way as not to be assailed by this lurking fear. Both these factors, t.e., 
taboo of word and action, 15 found in a passage of the Atharvaveda 
which has not been understood properly up to now. AV XIX 8, 4 runs 


as follows : 
anuhavarit parihavaris parivadani pariksavan 
sarvàni riktakumbhany arattat savitah suva 
Whitney's translation? is » Detraction, evil gossip, reproach, sneezing 
about (?)—them, O Savitar, drive ‘suva’ away from me empty-handed ?, 
with all." 
As regards the term riktakumbhani Whitney observes a» follows: 
«< ribtakumbha he (1. €. the commentator) simply glosses with .càmya- 


kalaca, adding no further explanation; the Pet. Lexx. conjecture “ per- 
haps idle talk (lit. emptypottedness) ; the translation implies. their going. 


away with empty vessels—that is carrying off no result or advantage A, 
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It is obvious that these remarks by Whitney are. no explanation 
at all; the text does not say that all these evil omina like reproach etc., 
shall go away “with empty vessels". Grammatically speaking, the 
terms sarvam riktakwmbhani are dependent on suva “drive away". 
The explanation of this passage is to be found in the fact that everything 
which is ominous has to be avoided or be driven away. As is well 
known from Indian folklore “empty vessels" are most ominous, while 
“full vessels” are highly auspicious. Hence “empty vessels”, being 
on the same level with evil gossip, have to be removed. The correctness 
of this interpretation is borne out by a passage from the Pali Canon. 
We will be able to appreciate this interpretation when we bear in mind 
that only too often the Buddha had defeated his opponents and so it was 
quite natural that he appeared to his opponents, so haughty at the 
beginning and so meak at the end of the dispute, as the personified bad 
luck. Digha-nikaya III 38 and 53 such a haughty opponent declares before 
his defeat: ingha gahapati Samano Gotamo imarı parisait agaccheyya, 
ekapanhen' eva nai samsadeyyama, tucchakumbhi va nai 6 
oroddheyyama ti * Look, householder. should the Samana Gotama come 
to this assembly, with one single question we would make him fail to 
answer and, I think, like an empty vessel we would threw him out”. 
Here no doubt is left asto the fact that empty things are ominous. If 
it should be objected that empty things are worthless and hence 
discarded the answer is that the alleged worthlessness is, psychologically 
speaking, only too often a rationalization which is essentially made for 
disguising the deep-lying fear. However, it must be pointed cut that 
there is a slight difference in the linguistic expression between the 
Atharvaveda and Pali Canon. In the Atharvaveda the so-called taboo of 
words has influenced the linguistic formation of the word riktakumbha 
while in the Pali Canon the word cuceaha, the meaning of which will be 
explained later on, has been used. 


Having so far elucidated the difference in view point as regards 
words denoting emptiness we are by now confronted with the problem 
which words are used for *emptiness", what is their intrinsic meaning, 
and what means are adopted by alanguage when an ominous factor 
such as emptiness is mentioned ? 


As I have said the connotation of emptiness 12 the Western 
languages is one of nothingness, essencelessness, and worthlessness, 
this latter association pointing to an emotive meaning rather than to a 
cognitive meaning. [n Sanskrit the words that may be translated by 
“empty, emptiness”, are divided into two groups. Group I comprises 
all those words which are formed by a negation and an adjective a 
noun, ora participle. The list of these words is: 


asara —“non-essential”. 


asidda—‘incomplete, invalid". 


apramanas—“without authority”, in MBh XIII 163, 25 “some- 
thing unimportant.” 
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nirartha*— -*useless". 


nirarthüka-—'useless, in vain”, e.g. MBh. V 34, 21. 


The second group comprises all those words formed by passive 
participles circumscribing the idea of emptiness and those adjectives 
which are either used for "empty" or correspond more or less to the 
Western connotation of “emptiness.” 


(a) rikla—“left over”, which has already been discussed. 
rahita—and virahita—“concealed”, “left”. 


varja—''shunned". 


hina—“having disappeared" (cp. annahīna “without food"). 


(b) ۵1۵-۰ 


manda—“slow” (mandabuddhi “of slow understanding”, “empty 
eaded”). 


, talina»—"'thin, little". 
phalgu—“insignificant, little". 
$unya—'' void". 
tuccha— empty". 


tucchyà — empty", only found in the Vedic lanzuage. 


From this list, which is mainly derived from B. D. Mulgaokar's 
English-Sanskrit Dictionary, it is obvious that with the apparent excep- 
tion of the two or three last mentioned words all other words more or 
less circumscribe the concept of “emptiness”. Where a negation has 
been used the basic positive expression is self-evident. In the other 
words the positive connotation is also preponderant. 


The problem before us is now to find out the intrinsic meaning and 
the specific use of those words which are not circumscribing the idea 
of emptiness. When I said that words denoting ominous things are 
avoided and, since emptiness is something ominous, any mentioning of 
ominous things is done by circumscribing them, then the use of the 
words tuccha—and tucchya—belonging to the Indo-European root *tews 
“to make empty”, is an obvious contradiction. However, it has to be 
borne in mind that at all periods there have been people who did not 
care for using otherwise tabooed words, and it has also to be taken into 


account the frequency of the use of tabooed words as well as their 
context. 
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According to Boehtlingk's Dictionary the words 
tucchya—are used very little. 


was actually taboo. 


tuccha—-and 
This means that the use of these words 


The Vedic form tucchyà--is found only in two passages. The one 
is the creation hymn RV X 129, 3. H. Grassmann? as well as Boeth- 
lingk-Roth consider it to be a noun and translate it by “empty space’ 
K. Geldner? considers it Lo be an adjective and connects it with salila, 
translating the passage by “in the dead ocean (im toten Gewoge)”. 
Whatever the correct translation may be, the use of the word tucchye— 
does not elucidate our problem here. 


The second passage is RV V 42, 10. This passage is of greater, 
importance. Here ithas been said that he who blames the Maruts 
should have “empty wishes" (tucchyan kaman karate). It is almost 
like a curse and in such strongly emotionally toned utterances even 
taboocd words may be used without any restriction. Everything which 


is ominous may come to a man who commits such a heinous crime as 
insulting the gods. 


Jf we turn tothe Pali Canon and its language it becomes quite 
obvious that the taboo played an important role in the use of the word 
tuccha: tuccha—and its derivative tucchaka—is never used alone? but 
always in connection with a non-tabooed word. Only a few passages 
showing the use of twecha—in connection with other non-tabooed words 
may be quoted. DN 155 (=MN I 515): tesari tucchait musa vilapo 
ye keci aithitavüdai vadanti “they indulge in empty untruthful talk 
who speak of existence"; DN III 34 evamvadim kho mam Bhaggava 
cuam akkhayi eke Samana-Brahmana asata tuccha musa abhutena 
abbhacikkhanti “0 Bhaggava, I who am speaking and preaching in this 


way, am reviled by some Samanas and Brahmanas in an untruthful, 
empty wrong, and false way”; Sn 883: 


yar ahu saccatir tathiyan ti eke. 


tam ahu acne tuccham musa ti. 


«What some declare to be the truth and the suchness, others called 
it empty and false". In these instances tuccha—is connected with the 
non-tabooed word musa. In the following examples tuccha—is used 
in connection with ritta=skt rib'a, which is a substitute for the 
tabooed word as we have seen above. MN I 107 (almost the same as 
Vin I 157; II 216) ye passati pantyaghatam va paribhojantyaghatarr. 
va vaccaghata va rittarh tucehani so upatthapeti “he who see the 
drinking bowl or the food bowl or the chamber potempty and without 
(the necessary water) shall take care of (having these things in proper 
order)". MN I 233: evam eva kho ۵ Aggivessana maya sakasminv 
vüde samanuyunjiyamano samanugahiyamano samanubhasiyamano 
ritto tuccho aparaddho “O Aggivessana, thus, when I asked you about 
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your own thesis, when wanted to know your opinion, and when I 
wanted to know the points you find fault with, you proved to be empty, 
void, and in the wrong." MN 17414: passasi no (vam Rūhula imam 
udakàdhaünam rittam tucchan ti....cvan rillam. tuccham kho Rahula 
tesar sūmaññaiı yesam na'tthi sampajanamusavade lajja “Do you see 
this empty water pitcher, o Rahula?....Just as empty and hollow is the 
Samanaship of those who are not ashamed when they consciously tell 
lies.” 


= Examples for tucchaka—are DN I 240 (almost the same as MN II 
201): tesam idan tevijjanam brahmananai bhasitam hassakaii yeva 
sampajjali, namakam tyeva sampajjati, ritakam: yeva samapaj jati, 
tucchakam yeva sampajjati “The talking of the Brahmins knowing the 
three Vedas proves to be ridiculous, to be mere words, to be empty, to 
be hollow" MN. 1329: ma eva te rittakam eva -ahosi tucchakam 


eva ahosi it will not.turn out empty, hollow for you." 


"En these last examples ticcha(ka—) isnot so closely connected 
with the non-taboo word as it was inthe other examples mentioned so 
far. Thislooser connection is found in emotively-toned statements, 
In this way, under the influence of a strong emotion or an aftéct the 
speaker will use the tabooed word but will avoid or minimize the effect 
of having mentioned the tabooed word by immediately afterwards using 
a non-tabooed word. Instances for emotively toned utterances may be 
found in the Milindapariha, p. 5: tuccho vata bho Jambudi po, palapo vata 
bho Jambudipo, na'tthi koci samamo và yo maya saddhim sallapitum 
sdkkoti konkham pativinetun ti “Alas, India is empty; alas, this India 
is only chaff; there is ‘not a single Samana who might converse with 


me and dispel my doubts”; p. 10: tucchi vata bho ime veda, palapa 


vata bho ime veda, asara nissara ti “Alas, empty are these Vedas; alas, 
chaff are these Vedas, essenceless, worthless are they”; and p. 13: 
tuccho vata me wpajjhayo, balo vata me upajjhayo “Alas, empty is my 
teacher; alas, a fool is my teacher.” 


combine the tabooed word with another word (adjective or substan- 
tive) ; although this new word contains the old tabooed word, it is not 
at all taboo). E - 


_ A few examples from the Pali may illustrate Bonfante's observa- 
tion. Jat 1 209: so tucchahattho va agamasi “he came with empty 
hands”; Jat. VI 365: iucchapatuir hatthe athayetua bhwmniyam katva 
“having placed the empty ‘bowl not on the hand, but on the ground.” 
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From this rule it becomes clear why the word tucchakumbhi—could be 
used. In the composition tuccha—was no longer taboo. However, 
tuccha—always implied taboo ideas and thus it is replaced by non-taboo 
words as, for instance, in Jat. V 46: riltahattho viya atthast “he stood 
iere like with empty hands.” 3 


To what an extent the idea of avoiding ominous things was vivid 
may be gathered from Niddesa I 481 on Sn 963. Here the word 
riltüsana—'empty seat" is explained by “opportunity to sit down with- 
out seeing unplesant sights." i 


From the above it will have become obvious that tuccha—denotes 
emptiness in the sense of defectiveness (see the passages from the 
Milindapanha). Thus it implies evaluation. Evaluation is always 
emotionally toned. And since in emotionally toned things there is 
always the danger lürking that the emotion may develop into an affect 
and since affectivity is a grave danger for the human mind such words 
35 are connectéd with emotions and likely to rouse an affect are taboo. 
This explains the rare use of tuccha—. : 


The most commonly used word for-“empty” is śūayà—, and it may 
beasked what isthe reason that this word can be used without any 
restrictions, in other words, why is this word and its derivatives not 
taboo? 


In the Vedic language Swnyd—is not found. There we find only 
the-nonn Sina—, belonging to the same IE root. The word Suna—is 
found six times!! in the Rgveda, and every time it is constructed with 
the prohibitive particle ma. This proves again that the idea of empti- 
ness was something ominous and fearful. However, contrary to 
tuccha—the meaning of Siina—is spatial emptiness, loneliness in immerse 
wideness. This meaning is obvious from RV VII 1, 11: “If only we 
would not sit there devoid of heroes, devoid of sons....”, and also RV 
VIII 45, 35: “If only I were not without a friend or a son....”12° 


The noun suna—is derived from the IE root *keu—to which there 
is also a passive participle $und—. The difference in accent is due to 
the rule that abstract nouns have the accent on the root syllable, while 
adjectives and agentive nouns have the accent on the formative ele- 
menti3, 


According to Walde-Pokorny! the meaning of *keu—is “to swell, 
swelling, curvature" (schwellen, Schwellung, Woelbung),--but also 
“cavity, hollow” (Hoehlung, hohl), the common denominator being 


“curvature toward the within and toward the without” (Woelbung nach 


aussen oder innen). He further says that $una=“swollen, flabby” 
(geschwollen, aufgedunsen) and that also the concept of “hollow? 
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(hohl)-*'empty" (leer) may be connected with it. From here then 
we would have the noun £ia—*emptiness" and the adjective Sunya— 
“empty”. It must, however, be noted that the connotation of “hollow” 
is absolutely hypothetical. None of the Indian words, derived from the 
root *kew—have the meaning of **hollow"!5, Hence the explanation of 
the unrestricted use of $unya—must be sought elsewhere. 


As I have already pointed out, Sinya—has a spatial connotation. 
Thus we read in Sat. Br. II 3, 12, 9 and Taitt. Br. II 1, 2, 12 about “the 
empty place, not lived in by men" (sunya avasatha) . As in the case 
with réku padar “the empty place, worthless because one does not find 
the goods one expected to find” there is no evaluation whatever in the 
phrase Sanya Gvasatha, The meaning of spatial unlimitedness, derived 
from the original meaning of “increase (toward infinity)”, makes 
Sunya—a constant attribute to akasa—‘‘ether’’, and its synonyms as for 
instance kha—. The aka$ais not a nihil but unlimited plenitude. 
While thus sznya—is used in connection with the idea of spatial un- 
limitedness, it is also used in the sense of mental unlimitedness. Again 
the difference between the Indian and Western viewpoint has to be 
noted here, While the Westerner tends to identify the whole of the 
nature of things with a determinate kind of things and hence regards 
everything that doe: not comply with the determinateness postulated 
by him as a nihil, the Indian mind regards the determinateness ofa 
thing as a limitation of the otherwise unlimited nature of things. Thus 
forhim passing into the unlimitedness has a higher value than the 
clinging to a particularly determinate kind of reality idea. While to 
have a blank mind has some depreciatory connotation fora Westerner, 
a blank or empty mind, that is, a mind not preoccupied with something 
or other, has no such connotations for an Indian. Itis therefore im- 
possible to give a “literal” translation of the following passages, 
without violating or distorting the meaning. MBh. II 14, 44: purar 
Stinyena manasa prayayau bharatarsabha and MBh. X1II 53, 4: atha 
$unyena manasa pravisya svagrharis nrpah. The meaning is that none 
of them was preoccupied, 


It is this idea of plenitude, of unlimitedness and boundlessness 
that has found its climax in the Madhyamaka Philosophy with its con- 
-cept of $unyata—, of which it has been said 


Gparapratyayar Santai prapaiicair aprapanicitai 
nirvikal par ananartham etat tativasya laksana 
“Not dependent on others, peaceful (or, tranquil), inaccessible to- 


the concepts of discursive reasoning, without thought-constructions, 
without contradictory notions, that is the definition of reality??16, 


S ine same positive outlook we find in Indian mathematics, “Zero” 
15 not “nothingness”, it is jthe undefinable and infinite. Bhaskara 
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states in his Bijaganita that “This fraction the denominator of which 
is zero is called endless mass. In this endless mass where zero is the 
denominator there is no change, however much one may add or detract, 
just as little as there isany change at the time of the creation or 
dissolution of the world in the endless and changeless, however many 
beings (may be created or dissolved"—ayam ananto rasih khahara ity 
ucyate, asmin vikürah khahare na rasav api pravistesv api nihsrtesu 
bahusv api syal layasrstikale ‘nante’ cyute dhutaganesu yadvat!7. 


Since the intrinsic meaning of Svnya—is the undefinable, that 
which transcends all the concepts of ordinary consciousness, or that 
which is not determined or limited by conceptual constructions and 
hence only figuratively “emptiness”, its use was not taboo because of 
its inherent positive character. 


In course of time, however, the different shades of meaning of 
tuccha and $unya—have not been observed and the one word may be 
used for the other. A striking exemple is found in Visuddhimagga, 
p.494: bham-saddo pana tucche; tuccham hi ahkasai khan ti vuccati 
“The noun kha—means “emptiness”; “emptiness” is another term for 
akasa or kha”. 


In conclusion I want to point out the fact that, as is well known, 


the word simya—in the mathematical meaning of "zero" has found its 


way into the European languages by way of the Arabic translations, 
śīnya—“zero” is translated by safira “to be empty". This means that 
the Arabs made a literal translation, but did not convey the psycholo- 
gical and philosophical background from which jumya—also got the 
meaning ۰ 
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(hohl)=“empty” (leer) may be connected with it. From here then 
we would have the noun $ina—“empliness” and the adjective Sunya— 
“empty”. lt must, however, be noted that the connotation of “hollow” 
is absolutely hypothetical. None of the Indian words, derived from the 
root *kew—have the meaning of “hollow’’5, Hence the explanation of 
the unrestricted use of sinya—must be sought elsewhere, 


As I have already pointed out, s#aya—has a spatial connotation, 
Thus we read in Sat. Br. II 3, 12, 9 and Taitt. Br. II 1, 2, 12 about “the 
empty place, not lived in by men” (£zzyà avasatha). As in the case 
with reku padari “the empty place, worthless because one does not find 
the goods one expected to find" there is no evaluation whatever in the 
phrase Sanya avasatha. The meaning of spatial unlimitedness, derived 
from the original meaning of “increase (toward infinity)", makes 
Sunya—a constant attribute to a&asa—-"'ether", and its synonyms as for 
instance kha—. The aka$ais not a nihil but unlimited plenitude. 
While thus Sznya—-is used in connection with the idea of spatial un- 
limitedness, it is also used in the sense of mental unlimitedness. Again 
the difference between the Indianand Western viewpoint has to be 
noted here, While the Westerner tends to identify the whole of the 
nature of things with a determinate kind of things and hence regards 
everything that doe: not comply with the determinateness postulated 
by him as a nihil, the Indian mind regards the determinateness ofa 
thing as a limitation of the otherwise unlimited nature of things. Thus 
forhim passing into the unlimitedness has a higher value than the 
clinging to a particularly determinate kind of reality idea. While to 
have a blank mind has some depreciatory connotation fora Westerner, 
a blank or empty mind, that is, a mind not preoccupied with something 
or other, has no such connotations foran Indian. Itis therefore im- 
possible to give a “literal” translation of the following passages, 
without violating or distorting the meaning. MBh. II 14, 44: pura 
Stinyena manasa prayayai bharatarsabha and MBh. XII 53, 4: atha 
Sunyena manasa pravisya svagrhan nrpah. The meaning is that none 
of them was preoccupied, 


It is this idea of plenitude, of unlimitedness and boundlessness 
that has found its climax in the Madhyamaka Philosophy with its con- 
-cept of $unyata—, of which it has been said 


Gparapratyayan Santai prapaiicair aprapaiicitarir 
nirvikal pari ananartham etat tativasya laksanan 
“Not dependent on others, peaceful (or, tranquil), inaccessible to: 


the concepts of discursive reasoning, without thought-constructions,. 
without contradictory notions, that is the definition of reality’’16, 


7 The some positive outlook we find in Indian mathematics, “Zero 
كد‎ not “nothingness”, it is the undefinable and infinite. Bhaskara 
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states in his Bijaganita that “This fraction the denominator of which 
is zero is called endless mass. 1n this endless mass where zero is the 
denominator there is no change, however much one may add or detract, 
just aslittle as there isany change at the time of the creation or 
dissolution of the world in the endless and changeless, however many 
beings (may be created or dissolved"—ayam ananto rasih khahara ity 
ucyate, asmin vikarah khahare na rasav api pravistesv api nihsrtesu 
bahusv api syal layasrstibale ‘nante’ cyute bhutaganesu 3. 


Since the intrinsic meaning of Swnya—is the undefinable, that 
which transcends all the concepts of ordinary consciousness, or that 
which is not determined or limited by conceptual constructions and 
hence only figuratively “emptiness”, its use was not taboo because of 
its inherent positive character. 


In course of time, however, the different shades of meaning of 
tuccha and $unya—have not been observed and the one word may be 
used for the other. A striking exemple is found in Visuddhimagga, 
p.494: kham-saddo pana tucche; tuccham hi akasa khan ti vuccati 
“The noun kha—means “emptiness”; “emptiness” is another term for 
akasa or kha". 


In conclusion I want to point out the fact that, as is well known, 
the word szmya—in the mathematical meaning of "zero" has found its 
way into the European languages by way of the Arabic translations. 
śīnya—“zero” is translated by safira “to be empty". This means that 
the Arabs made a literal translation, but did not convey the psycholo- 
gical and philosophical background from which Sinya—also got the 
meaning ۰ 
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NOTES Uo ssh ndo 


> See Walde-Pokorny, Vergleichendes Woerterbuch der-indoger- 
manischen Sprachen, 11 396 sq. sub 712101. - 31 

2. Atharva-Veda-Samhita ( =Havard Oriental Series,- volume 
VIII), p. 910... See also the notes on this Mantra: in Bloomfield’s Con- 
cordance, and M. Lindenau's rémarks in the introduction to the second 
edition of Roth-Whitney’s Atharva-Veda, P. xvii, last line. 


3, As adjective apramana—might be best translated by “not having: 
the proper measure”. In, Pali, appamana-has the meaning of “endless” 
but also of “insignificant”. In this case the negation a—has a double 
function, the one is the function of negation, the other the fünction of 
intensifying. The same functions of negation and intensifying are still 
found in the German language. See Friedricli Kainz, Psychologic der 
Sprache, I 256. 


4. Not given by Mulgaokar. 


5. Alpa and taliua are not found in Mulgaokar’s dictionary,’ these 
words, however are given as synonyms of tuchha—by the Pet Lexx. 


"6. Walde-Pokorny, Vergleichendes Woerterbuch der indogermanis- 
chen Sprachen, 1 714. 1 


7. H: Grassmann, Woerterbuch zum Rigveda, sub verbo. 


8. KarlGeldner, Zur Kosmogonie des Rigveda, mit besonderer 
Beruecksichtigung des Liedes 10,129, p, 20. 


9. Puggalapaññatti, pp. 45 and 46 tuccha—also is not used alone: 
but mentioned in contrast to pūra “ ۰ 


10. Etudes sur le tabou dans les langues Indo-europeennes ( Mélan-. 
eons Linguitique offerts a Charles Bally. Geneve 1939, pp. 195-207), 
p. : 


11. RV I 105, 3: X 37. 6 in the loc. gine with the root bhū. III 
33, 13 in the acc. $ünam with the root ar. VII 1, 11 in the loc with root 
ni sad. TI 27, 17 ; VIII 45, 36 in the acc. with the root ढे vid. 


12. The same idea is found in RV II 27, 17. For the feeling of 
loneliness and fear see also Brh. Up. I 4, 1 sq. 


: 13. Thus, for instance, dana- "gift" and dana- “he who gives”, 
vára “what is chosen” and vard “he who chooses”. A Meillet, Intro- 
duction a 16 étude comparative des langues irdoeuropéennes eigth 
edition 1937, .م‎ 140. H. Guenther, Gabe und Geber. (Zeitschrift 
fuer vergleichende Sprach-forschung, 1950), pp. 225-244. 
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14. Walde-Pokorny, Vergleichendes Woerterbuch der indo- 
germanischen Sprachen, 1 365. 


15. All words derived from this root denote increase, growth: 
Suna “growth, increase, fortune"; Savas- “power, strength"; Sura- 
gen heroic”; susisvi-“beautifully growing"; Siíu-"child", Sava- 
"cub". k 3 


16. Müiamádhyamakakàrika XVIII 9. Seealso p. 351 of Louis 
de la Vallée Poussin’s edition, where we read: tasmac chunyataiva 
Sarvaprapancanivytiilaksanatvan nirvanam ity wcyate “Therefore the 
$ünyatà is called Nirvana because its characteristic is the fading away 
of all concepts belonging to the realm of discursive reasoning”, 


17. Ed. Calcutta 1917, pp. 17 sq. The connection between akasa, 


‘ha and zero has not been properly understood by A. K. Coomara- 
swamy, Kha and other Words denoting “Zero” in Connection with 


the Metaphysics of Space (=Bulletin of the School of Oriental Studies 


‘(University of London), volume VII: 1933-35, pp. 489-97), .م‎ 493 


* 2. sothe Self ‘awakens this rational (cosmos) from that space’, 
Maitri Up. IV 17, in, other words ex nihilo fit". The problem of the 
creation-out of nothing is a late Christian speculation not earlier than 
the sixteenth century. “Space” and “si@yata-” in Indian connotation 
have never been nothingness but always plenitude. 


18. Passages in which gfira, şifr denote “to be empty" are found 
as early as the sixth century, the meaning of “2670 however, is not 


found earlier than the ninth century. See A. Fischer, Zu “Berichti- 


gung einer Etymologie K. Vollers” Il (=Zeitschrift der Deutschen 
Morgenlaendischen Gesellschaft, LVII 783-793), p.. 791. In the 
German Language "Ziffer" is the generic term for numeral, it does 
not mean "zero". alone. See also Karl Lokotsch, Etymologisches 
Woerterbuch der europaeischen (germanischen, romanischen and 
slavischen) Woerter orientalisehen Ursprungs, Heidelberg, 1927, p. 


:150, No. 1894. 


(33) हिन्दी में aga क्रिया का विकास 


( लेखक--डॉ० सरयूप्रसाद अग्रवाल, Ho To पी-एच० डो० 
लेक्चरर, लखनऊ विश्वविद्यालय ) 


भाषा की व्याकरणिक धाराएँ समय-समय पर विभिन्न रूपों में विकसित होती 
रहती ۲۱ इन्हीं के द्वारा भाषा के ہچ‎ से qu भाव eum किये जाते हैं | पुरानी धाराएँ 
'घिलुप्त हो जाती हैं और नवीन धाराएँ उनकी स्थान-पूर्ति करती रद्दती हैं । यह सब 
भाषा में भावों के सूचम स्पष्टीकरण के लिए होता है। प्राचीन श्राय भाषाश्रों में क्रिया- 
पद के रूप प्रायः समान मिलते हैं । प्रत्येक क्रि्रापद का प्रयोग मुख्य क्रिया के रूप में 
होता था 1 सहायक क्रियाओं का विकास उन आाषाओं में नहीं हुआ था । संस्कृत भाषा 
में क्रियाओं के प्रयोग का असंयुक़् रूप ही प्रचलित है। gadi के भी प्रयोग किए जाते 
हैं परन्तु वे या तो मुख्य क्रिया के रूप में प्रयुक्त होते हैं या उससे एथक्‌ अपना अस्तित्व 
रखते हैं ١ ऐसे प्रयोग अवश्य aad हैं जब कि कोई pda किसी मुख्य क्रिया के पूर्व 
अयुक्त gst है परन्तु वह केवल निकटस्थ ( juxtaposition ) रूप #1 उनसे 
कोई संयुक्त क्रिया के अर्थ का बोध नहीं होता । कुछ विद्वानों ने पास पास रखे हुए कृदुंत 
और मुख्य क्रिया के इस रूप को dam क्रिया का उदाहरण मान कर यह fax किया 
है कि संस्कृत में भी संयुक्त क्रिया का प्रयोग किया जाता है। उदाहरणतः MAEN पठन्तः 
आच्छुन्ति | و‎ TE: शतृ बहुवचन का रूप है और यह अपना (uda श्रथ 
रखता है। अपने अथं को न तो इसने मुख्य क्रिया के अर्थ में विलुप्त कर दिया है और 
न मुख्य क्रिया का अथ इस शतृ रूप में निहित है। दोनों रूप osque अथ" को 
1755 अहण किए हुए हैं । वे अपने सामान्य अथ' को छोड़ते न 
vum अथ हिन्दी में “बालक गण पढ़ते हुए जाते हैं? होगा, न कि 
हैं! । इन दोनों में अन्तर है। “पढ़ते जाते हैं? qum क्रिया में “पढ़ने? 
है | शेष रूप इसी अथ' में "निरन्तरता (continuity ) के भाव को sam करता 
हे ١ “पढ़ते हुए जाते हैं? से “पढ़ना? फरिया अर “जाना? किया के अलग-श्रलग wal का 
बोध होता है । इसी लिए संस्कृत में संयुक्त क्रियाओं का 
ui और प्राकृत भाषाओं में भी ऐसे उदाहरण मिलते हैं परन्तु वे निकटस्थ 
( juxtaposition ( क्रियारूप के ही उदाहरण हैं। पालि के उदाहरणः--मारेत्वा 


11555۲ 501 ۲ अदासि, पतित्वा ad, ۲ HAJRA प्रत्यय पू्वंक/लिक 


1۳۳ के डदाहरण; मुखतो waria, परिदेवमानो--नियोज़ि, निसिती चिन्तेसि, शतृ के 


atl उक्त वाक्य से 
“बालक पढ़ते जाते 
के अथ की प्रधानता 


अभाव ही कहा जाना चाहिए | 
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उदाहरण; गहेत्वा रुखन्तो निसीदि, क्त्वा, TI दोनों के एक साथ प्रयोग ऐसे ही. 
उदाहरण हैं ١ ये dam क्रियाओं रूप नहीं हैं | इसी प्रकार प्राकृत में aga समप्येहि 
( शौरसेनी ) 525 दिण्णा, आगन्तु भणइ ( जैन महाराष्ट्री ) निगन्तूण ani ( जैन 
महाराष्ट्री ) ठविता पव्यामि ( जैन महाराष्ट्री ) आदि क्वा प्रत्यय और कुणभाष्ये METE 
( wd मा० ) पडि जागरणमाणे विहरइ ( जैनमहा० ) शतृ प्रत्यय के साथ मुख्य 
क्रियाओं के प्रयोग निकटस्थ ( juxtaposition ) क्रियाओं के उदाहरण हैं, संयुक्त 
क्रियाओं के नहीं | अतएव संस्कृत, पालि, mga भाषाओं की स्थिति तक dga क्रिया 
का विकास नहीं हुआ था p अपश्रंश भाषाओं में श्रवश्य संयुक्त क्रिया के रूपों के कुछ 
प्रयोग मित्रते हैं । परन्तु अपभ्र श में भी क्रिया के निकटस्थ रूपों के ही अधिकांश प्रयोग 
हुए हैं ۱ उदाइरणतः TIT gle तडत्तिकरि, aaas HAT जन्ति, क्त्वा प्रत्यय, घुविक 
saa भमान्ति, अ्रव्भालग्गा डु TUTE TET जाइ श्री शतृ के उदाहरण AeHa प्राकृत 
की भाँति ही हैं ۱ कुछ ही उदाहरण संयुक्त क्रिया के रूप में मिलते हें | dgr क्रिया के 
विकास में स्टिक, द्राविड आदि भाषाओं का भी प्रभाव पड़ा है ١ 


अतएव aaa क्रिया का रूप मुख्य क्रिया धातु के साथ किसी सहकारी अथवा 
सहायक क्रिया घातु का सम्मिलित रूप कहा जा सकता है परन्तु मुख्य क्रिया के ”و‎ 
में सहकारी क्रिया अपने अथ का लोप कर देती है ۱ TIF क्रिया द्वारा एक हीं 
प्रधान क्रिया का अर्थ ग्रहण किया जाता है | उदाहरण--“वह पढ़ता जाता है? और 
“वह पढ़ता हुआ जाता है! में अन्तर है। “पढ़ता हुआ जाता है', संयुक्त क्रिया का. 
रूप नहीं होगा, इसमें “जाता © جوم‎ क्रिया अवश्य है | वह कास करके गया? और 
वह "काम कर गया” में अन्तर है ١ 'करके गया” संयुक्त क्रिया का रूप नहीं है। इसमें 
“करने? और “जाने! दोनों के अर्थ अलग-अलग प्रकट 2۱ “कर गया? से “जाने? का 
भाव व्यक्त नहीं होता वरन्‌ कार्य-समास्ति अथवा पूर्णता के भाव का बोध होता ۱ 
संयुक्त क्रिया में सहायक क्रिया अथवा सहकारी क्रिया अपने अथ' को- छोड़ देती है । 
परन्तु सहायक और सइकारी क्रियाओं द्वारा क्रिया के جج‎ का बोध होता है | जैसा कि 
ऊपर निर्देश किया जा चुका है कि आधुनिक आय भाषाओं में संयुक्त क्रियाश्रों के रूप 
में oy का विकास अपभ्र श भाषाओं में मिलता है । इन HTT भाषार्थो के आधार 
पर आधुनिक प्रार्य भाषाओं का विकास हुआ। आधुनिक आर्य भाषाओं के प्राचीन 
रूपों में पुरानी हिन्दी, पुरानी राजस्थानी आदि हैं ۱ इसीलिए अपञ्र श का प्रभाव इनमें 
व्यापक दिखाई पढ़ता है | संयुक्त क्रियाओं के सभी रूपों का संबन्ध NT भाषाओं 
से जोड़ा जा सकना संभव 8 इस सम्बन्ध में निश्चित रूप से कुछ भी नहीं कहा जा 
सकता | क्योंकि WIA A भाषा की सम्पूर्ण सामग्री आज भी ITE है। TIR 
क्रियाओं के कुछ उदाहरण अपभ्रंश भाषा से अवश्य संबन्धित किए जा सकते हैं ١ 


उदाहरण्य:--भज्जिगय, Ga खलिय खड विक wees देति । पृष्ठ ३८ स्वयंभू रामायण L 
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Ep शियय विमाण हो केपि देति। وو‎ tent जो त: परिहरेण HIP स्वयं भ 
फुटकर। quur we fats sg रे पास पृष्ठ १३८ लुईया। फुड लेहू रे जाणी | 
पृष्ठ १६८ धामपा | उठे ( ऊध ) गेल पाणी | 155 TAT । TE न AFAT wg 
War सास TARI | पृष्ठ ३६८ हेमचन्व्र । 


(२ ) उदाहरणः- सब्ब 78595 होइ, جع‎ रडु विलग्ग;-स्वयंभू रामायण 
55 २८ आ० का० धारा | MIT रुज بن‎ ताह मंदोयरि | 


(३ ( उदाहरण:--'ग्रच्छहु विलवंति, | ge २३८ श्रव्दुरहमान। राति दिवस 
ogg विलघंत, wizg तनु धरणी । go ३६६ विद्याधर | 


© ۰ 
(४) कहण न जाई | पृष्ठ १४४ गुडरीय़ा । NAA लक्खण जाई, | Ug 
२३८ शास्तिया 3 आवत जिय, 7135 धरण न जाइ | 


. उपयु क्क उदाहरणों में सहायक अथवा सहकारी क्रियाओं के साथ क्रमशः qa- 
कालिक क्रिया के धातु रूपों, क्रियार्थक संज्ञा, वतं मानकालिक HT भतकालिक कृदंतों 
के प्रयोग से संयुक्त क्रियाओं का विकास हुआ है | आधुनिक Card careret में भी 
संयुक्त क्रियाओं का विकास इन्हीं रूपों के आधार पर पाया जाता हे । وت‎ के कुछ 
प्राचीन कवियों चन्द, विद्यार्पात, wate, नरहरि आदि की रचनाओं में संयुक्त क्रियाओं 
के प्रयोग وچ‎ हैं | चन्दवरदाई के एथ्वीराजरासो की भाषा Pega प्रामाणिक तो 
नहीं कही गई है, फिर भी उसमें प्राचीन राजस्थानी भाषा का रूप तो प्रयुक्त हुआ 
ही है । संयुक्त क्रियाओं के प्रयोग विविध भावों को प्रकट करने के लिए प्रयुक्त हुए हैं। 
उदाइरण--तब चलन देहु दुजह लगन VE ३६ | ले चल्यो TT Heat सुराय । 
وو‎ ४० | परे रहत (cada अरि । एष्ट ४१ | जीति चल्यो प्रीथराज रिन | पृष्ठ ४१। 
"Im रहे. सूर कौतिग गिणन ।४३। वरवीर पह्यौ HEY वर लोह लहीर लग्गत BAT 

लियो चाहतो‏ جع चलि गयो नक्रमन क्रम न चलें २१ | गिद्धिन ते‏ رود 
न पावो। २२। लगै भग्गरे इंस जह जाराट री । र८। रॉस भारे ग PTT | प्र?‏ 
३०। पद्मावती हरि लीय जाव आदि ऊपर के उदाहरणों में feats संज्ञा, qa-‏ 
कालिक तथा Hea रूपों के साथ सहायक या सहकारी RAA के प्रयोग हुए हैं।‏ 
इससे स्पष्ट है कि (ai के प्रयोग प्रारम्भिक अवस्था से हैं ।‏ 


विद्यापांत की भाषा में भी संयुक्त क्रियाओं के प्रयोग इसी रूप में हुए हैं। 
-उद़ाहरण--बेरर बेरि बोल पठाव,। yz ३। Aaa जोवन gg fafa गेल | 8 । मबु 
मातल उड्स्स न पारे ۱د۱۸‎ कान्ह कएल गमने 1101 वेघि घारल उड़ि जाएत अकासे 
9 ३४ ۱ तुग्र गुन देहव आनि । ४३ । श्रलटि ga उलट परलओं । FF Ts कहि 


۰ 


Mt 
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Te. gi किछु RT न पारि | ६० | अत सब आदर गेल द्रसाइ | ६० | सपनह 

हरि I 15 कण लए उठए तोर नाब mod सुनु Gg ए सखि aaa विसेस ।8३। 
करे लगल सविलास | १०५ | جج‎ fears पडु देलीन्ह लगाय | 1०६ | आपल 
चाहिय सुमुखि तोरा । ११७। 


कबीर की भाषा कोई एक निश्चित भाषा adi कही जा सकती | फिर भी उनकी 
गहन्दाामाश्रत भाषा के प्राचीन रूप न, WAAT, AG. भाजपुरा आर 5۲2۲ का प्रभाव 
स्पष्ट रूप म॑ मिलता हे | उनके इस स्वरूप सें संयुक्त क्रियाओं के प्रयोग भी मिलते اج‎ 
उदाहरण--वूडं थ 7۲ शुरु का लहार चमाक, सरा दख्या जरजरा aq उतार 
पड़ फराक। ३। कवीर कहता जात हे खुणुता हे सव कोइ ४ | हरि समिरण हाथु 
घडा, AT AF HE । ७ । जो कुछ था सोइ भया, अब कछु پچ‎ न जाइ 1۱ 
FAT लागे काग xe | तब लगि डोले साथि । ३३। गोविन्द मिले न कल aa 
रही کاو‎ बुझाइ ak quo چیہ‎ भेद की उतरया चाहे पार । ३६ | साई 
मेरा सुलणा सूता देई जगाइ, लागत डी में सिल गया पद्या कलेजे छेक । ६३ | 
कबीर ऐसे ج‎ Cal ज्यू पाल तलि घास | ی‎ | ऐसा कोऊ न मिले अपना घर देइ 
HUE ١ ६६। दोख पराये देखि कर TENT हंसत हंसत । ८२ 


ब्रजभाषा 5 भी संयुक्त क्रियाओं के प्रयोग हुए है | यहाँ पर सूरदास की भाषा 


के कुछ उदाहरण उद्धुत किए जा रहे Fi इतनी कहत आय गये ऊधो रही उगी 
तिहि ठास ۱ तबहि गयो ले । ६ । बात कछु कहत न NÀ! रहे नयन जल SU, 


^ 


फिर पू afa हैं तात । १० | ana ER मिल्यो हे चाहत 1241 कवि जन कहत 
कहत थक BIT | ३४ ۱ हासी 515 लगा या बज ٭‎ ۱ ६51 अब हम लिखि पठवन 
चाहति हें ١ ७२ ۱ कहि न सकत वह बात । se | ऊधो sea कहि न जाय। ३१। 
मेरो मन कियो YT धूर जाइ जाहु ऊधो । १३८ | 


खड़ीबोली हिन्दी में तो संयुक्त क्रियाओं के उदाहरण नित्य प्रति देखते-सुनते 
8 | अतः यहाँ पर उनके उदाहरण छाँटने की कोई आवश्यकता नहीं समझी गई | 


उपयु m उदाहरणों से हिन्दी में संयुक्त क्रियाओं के प्रयोग का आवश्यक परिचय 
मिल जाता हे | aga क्रिया की रूप-रचना में सहायक अथवा सहकारी क्रिया के साथ 
fears संज्ञा, वतंमानकालिक या भूतकालिक कृदंत पूर्वका लिक mig तथा संज्ञा या 
7 विशेषण आदि के प्रयोग हुए हैं । कुछ उदाहरण पुनरुक्र क्रियाग्रों- के भी हैं । परन्तु 
संज्ञा या विशेषण के योग से बनी हुई सभी amnas dam क्रियाओं या quum 
aye क्रियाओं द्वारा वास्तविक रूप में چو‎ क्रिया का अर्थ-बोघ नहीं होता | भारतीय 
तथा पाश्चात्य व्याकरणों ने इनका उल्लेख संयुक्न क्रिया के अन्तर्गत किया है। नाम- 
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बोधक dam क्रिया के कुछ उदाहरणों : करि HTT भल्ला हुआ जो भारिआ, केलि- 
करन्त मैं इसको अंगीकार करता हूँ, मैं उसका पीछा करता हूँ आदि में सहायक या 
सहकारी क्रियाओं के साथ संज्ञा या विशेषण के प्रयोग पूरक के रूप में ही है | हाँ 
यदि qdadi रूप किसी क्रिया से बना हुआ संज्ञा या विशेषण का रूप हो तो वह 
aga क्रिया का उदाहरण कहा जा सकता है | saro दिखाई देता है ۱ qaem संयुक्त 
क्रियाओं के रूपों में वे सब कुछ खा पी गए, वह उसे समकाता बुकाता रहा, FAT पछ- 
ताछ रहे हो आदि सहायक क्रिया के साथ दो वर्तमानकालिक mid या दो qA- 
कालिक مع‎ के रूपों के प्रयोग मिलते हैं । इसमें या तो दो समान रूपों की पुनरि 
होती है या पहले रूप के समान ही दूसरे कोई मिलते जुलते रूप प्रयुक़् मिलते हैं 
इसे द्वित्व का रूप कहा जा सकता है | द्वित्व में दूसरा शब्द प्रायः मूलरूप ते नरथक ` 
होता है । उपयु क़ उदाहरयों में 'पूछ-ताछ' में ताछ” शब्द ऐसा ही ۱ चूँकि संयुक्त 
फक्रया के इस पुनरुक्ति या द्वित्व रूपों से एक ही अर्थ का बोध होता | Taro समभाता- 
बुक्ता, روم‎ खा-पी शब्द ऐसे ही हैं। Pam का दूसरा शब्द अपने अथ को 
पहले में लोप भी कर देता है इसलिये ये संयुक्त क्रिया के उदाहरण हो सकते हैं । परन्तु 
क्रिया के पुनरुक् रूप जैसे प्राकृत में sag såg ga, quiu, wad 7 
आदि तथा हिन्दी में सकुन हरन होत है amg जागडु | अवधी । सुन खुन हे 
सखी वचन विशेष | मैथिली | जाहु जाहु ऊधो । बज । रही बुझाइ TIlE | कबीर । 
आदि संयुक्त क्रिया के उदाहरण नहीं ۱ج‎ क्योंकि इनमे दोनों रूप एक ही प्रकार को 
क्रियाओं के Eq जब कि संयुक्त क्रिया में नाम रूप संज्ञा या विशेषण का होना चाहिए। 
परन्तु उक्त उदाहरणा में परवर्ती शब्द अपना अर्थ बनाये रहते हैं जब कि उसका अथः 
qdadi रूप में विलीन हो जाना चाहिये | 


क्रियाओं द्वारा जैसा पहले कहा गया है कि भावों को स्पष्ट अभिव्यक्ति‏ جوع 
ا संभव होती है । संयुक्त क्रियाओं द्वारा विशेष-विशेष भावों का प्रकाशन भी होता‏ 
इस भाव-प्रकाशन का व्याकरणक दृष्टि से काफी महत्त्व हे । उदाहरण : दाहुर. रडु वि‏ 
afer, ater रुए अ्रव्वए ति मंदोयरि', लह लहरि लगात झुल्यो | चंद्‌। लगे want‏ 
हंस जर जार एरी | चंद | तब लागी डोले साथि | कबीर। हाँसी होन लगी या ब्रज‏ 
क्रियाओं में लगना? शब्द के योग से आरम्भवोधक भाव की‏ ووو में | सूर। आदि‏ 
अभिव्यक्ति होती है जो तं परिहरेण Gag चंदुन दिक्खण ug जा सा ससिबर्यान,‏ 
Pra बुमिए न पारी, मधुर मातल उडए न ۱ मैथिली | कहि न सकत वह बात ।‏ 
ब्रज ۱ आदि संयुक्र क्रियाओं में “सकना' या 'पारना' “शब्द के योग से शक्तिबोघक भाव '‏ 
मुझेकरना पडता है | आदि में क्रियार्थक‏ جج का परिचय मिलता है। asa Beas‏ 
संज्ञा के साथ होना या पड़ना शब्दों के योग से विवशता या पराधीनता के भाव का‏ 
बोध होता है । इसी प्रकार कहब न जाई, अब कछु लिख्या न जाइ। कबीर at‏ 


^ 0 
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wag छाडि न जाइ, बात कछु कहत न आवै, xul कहत कहो नहिं जाय आदि में 
“जाना? या आना? शब्दों के योग से भी असमथ'ता का भाव प्रकट होता 2۱ HE 
डिलवंति ۱ गोविन्द मिले न چب‎ बुक रही बुझाइ TRIE । कबीर | रहे नयन जलछाय। 
ब्रज । आदि में रहना” शब्द के योग से संयुक्त क्रिया द्वारा निरक्तरताबोधक भाव प्रकट 
होता ê | तब चलन देहु 525 लगन । चंद سو‎ गुन देहब ofa) मैथिली | जाता 
है सो जान दे । कबीर | आदि में देना शब्द के योग से अनुमतिबोधक भाव का 
परिचय मिलता हे ۱ गिद्धिनि ने अपछुरा लियौ चाहतो न पायौँ | चंद ۱ جه‎ जो पकड़े 
सेद की उतस्या चाहे पार कबीर | वारक बहुरि मिल्यो है चाहत, अब हम लिख 
पर्वन चाहति है | ब्रज | आदि में “चाहना” शब्द के योग संयुक्र क्रिया द्वारा इच्छा-. 
बोधक भाव प्रकट होता हे | संयुक्त क्रियाओं के उदाहरण--वह उठ बैठा, वह मार बैठा, 
खड़ी वोली ۱ लए wag तोर नाव | मैथिली | आदि उदाहरण तात्कालिक भाव का 
बोध कराते ۱ कुछ संयुक्त क्रियाएं उदाहरण : वह जा चुका, वह लिख चुका आदि 
में gear के प्रयोग से समाप्तिबोधक भाव प्रकट होता है ۱ इस प्रकार wm क्रिया 
ج‎ विकास हिन्दी भाषा की एक महत्त्वपूर्ण विशेषता हे । 


(34) “THE Story or DEVADATTA IN THE MAHABHASYA 


by | 


SRI SuKUMAR SEN, CALCUTTA. 


The grammarians everywhere and a 


lways have the tendency of. 


using particular names in the examples illustrating the grammatical 


aphorisms and statements. 
enamoured of the name Devadatta. 
collected and rearranged, present, 
of the contemporary life and 
asthe capital city, 


The author of Mahabhasya was 


society in Eastern India, 
in the closing century of the pre-Christian era. 


apparently: 
The examples and illustrative matter 


notonly an outline of a story with 
Devadatta as the hero, but, what i 


s much more important, a picture 
with Pataliputra 


Such an attempt has been made here. : 


The original and the translation have been given in parallel 


columns. 


[Introduces the hero as a boy]. 


Sraughno Devadattah.... 


Gargyo Devadattah. 

Devadatto Dattah. 

Devadattakah Devakah.... 
Dattakah....Dattah. - 


Devadatta-Sabdo Devadinnasabdam 
nivartayati. 


Anahato nadati Devadattah. 


Abhiprayo Devadattasya modakesu 
bhojane. 


| Devadatta's family had come from 
Srughna. 


He belongs to the clan of Garga. 


Devadatta, Devaka, Dattaka and 


Datta [—he is variously called]. 


Devadatta, the correct form of the 
name, cancells the popular 
form Devadinna!. 

Devadatta raises a cry though no 
one has thrashed him. 


In eating Devadatta has a prefer- 
ence for the ball cakes of 
sweetened parched 2۰ 


1. 


2. Bengali ‘moa’. 


Deodin in modern Behari. 
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.[The hero at school]. 


Padyate vidya Devadattena. 


Yo’dhiyana aste sa Devadattah. 


Devadatta-Yajradattavv-adhyav- 
abhirüpau dar$aniyau paksa- 
vantau . Devadattastu svadhya- 
yena viSistah. 


| Devadatta is receiving education. 


| [The boy] who is engaged in study 
is Devadatta 


Devadatta and Yajfadatta are 
good looking presentable and 
well-born. But Devadatta is 
the better of the two in the 
recital of the Vedas. 


[The hero as a young farmer]. 


Nadyantam  Devadattasya ۰ kset-. 
ram.... "EE : 
Devadattena panina kritams. 
Devadattasya dhanyam ° vyatilu- 
nanti. - 
Lüyate kedarah ‘svayam. eveti 


yatrasau Devadatto datrahastah 
samantato viparipatan drs’yate. 


Svadumkaram yavagüm 


bhuhkte 
Devadattah.: ` : 


Karayati katam Devadattah. 
"Ucchrayati katam Devadattah. 


Prakrtah katam Devadattena:, 


Devadatta's farmland stretches up 
to the river. 


It was bought by Devadatta by.his. 
own hand : 


They are mutually reaping Deva- 
datta’s paddy crop ; 


The waterlogged field appears to 
have been automatically reaped 
as Devadatta with a sickle in 
hand, is ‘seen moving simulta- 
neously in different parts 


Devadatta is eating barley gruel 
with güsto 


Devadatta is having a mat made 
for him: ०२० E 


Devadatta is weaving an 


pright 
| screen of straw. 


Devadatta has finished well the 
screen of straw 


3. Cf. data canena ksetra brahmanasa Varahiputrasa Aévibhutisa 
hathe kinita;mulena kahapana-satehi catuhi [Nasik Cove Inscription 


of Nahapana] 
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[The hero indisposed ]- 


Na Devadattam pratibhati kincit. 
Bubhuksitam na  pratibhati 
kiñcit: 


Dadhitrapusam pratyakso jvarah, 
Evam hi kascit kaficit prcchati 
kimavastho Devadattasya vya- 


dhir iti. “Apara aha apaksiyata 
iti. Apara aha sthita iti. 


Bhaksayati pindim Devadattah. 


Nothing appeals to Devadatta. 
Nothing really appears good to 
.a hungry fellow. 


A dish of sour curd and cucumber 
- in an immediate cause of fever. 


Thus one man asked another: 
How goes Devadatta's malady? 
Another said: It is going 
drawn. Another said: It is 
the same. 


Devadatta takes pills (or lump of 
food or date). 


[Devadatta's Married Life]. 


-Darsaniyam manyate Devadatto | Devadatta regards Yajriadattà as a 


Yajnadattam.... 


"Upa$lesi Kanya Devadattena. 


handsome girl, 


The girl (i.e. bride) was embraced 
by Devadatta. 


Pitamahasyotsahge darakam E O some one asked about an infant 


ka$cit prechati kasyayam iti 
Sa aha Devadattasya.... 


boy sitting onthe lap of the 
grandfather: Whose is this 
boy? He replied: Devadatta’s 
(son). 


[An Outsider's Admiration for Pataliputra where 
Devadatta lived], 


Pataliputrasya vyakhyani Sukau- 
§ala....idrga asya prakara iti. 


AnuSsonam Pataliputram. 


Pataliputrakah prasadah, Patali- 


putrakah prakarah.... 


Samkasyakebhyah Pataliputraka 
abhirüpatarah.... 


SukauSala is loud in her praise for 


Pataliputra. Such are its the 
city walls. 


Pataliputra is sprawled along the 
Sone. | 


The palaces of Pataliputra and 
the ramparts of Pataliputra! 


The citizens of Pataliputra are 
better looking than those of 
Samkasya. 2 
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[Invitation from country is sent for the honoured Brahmins 
of the City] 


Ka$cid ukto gràme bhiksám cara 
Devadattam canayeti. 


Abrahmano'yam yas tisthan mü- 
trayati. Abrahmano’yam yo 
gacchan bhaksayati. Gauram 
Sucyacaram pihgalam kapila- 


ke$am drstvadhyavasyat: 
brahmano’ yam iti. Tatah 
pascad upalabhyate nayam 


brahmano ’brahmano’ yam iti. 


Some one was asked in the village: 
Beg alms and bring Devadatta. 


A non-Brahman is one who uri- 
nates standing. A. non-Brah- 


man is who eats walking. 
When one sees a person fair 
complexioned, or brown- 


skinned, good mannered, tawny- 
haired, one considers him as a 
Brahman. Then it is deter- 
mined that he is not a Brahman 
but a non-Brahman. 


[ Devadatta is specially invited]. 


Devadattam me bhavan upadi$at- | 


viti. 
Sa  ihasthah Pataliputrastham 
Devadattam 110101531 7 
Kundali kiriti vyüdhorasko 
vrttabahur lohitaksas tunganaso 
vicitrabharana idr$o Devadatta 
iti. 


Prasado Devadattasya syat.... 


Devadattasya gàvo'$và hiranyam 
ca àdhyo vaidhaveyah. 


Amantrayasvainam. 


Do please describe Devadatta to 
me. 


He, a resident here, describes 
Devadatta living in Patali- 
putra: Wearing armlets, ear- 
rings and a diadem, broad 
chested, round-armed, red-eyed, 
sharpnosed, fine-dressed—such 
a one is Devadatta. 


Devadatta certainly has a palace 
for his home. 


Devadatta possesses cattle, horses 
and gold; he is rich, the son of 
a widow. 


Do invite him here. 


[Devadatta mects the messenger]. 


Devadatto’ ham bhoh. 


Ayusman edhi Devadatta bhoh. | 
Devadatta  bhoh. Devadatta | 
kusalyasi. Agaccha Devadatta | 
grāmam odanam bhoksyase. | 


| Hello, I am Devadatta. 


Be long-lived, O D'evadatta !Hello 
Devadatta. Devadatta, how do 
you do. Come, Devadatta, to 
the village and you shall eat a 
rice dinner. 
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Gramantaram gamisyami pantha- | I shall have to go to an outside 
nam me bhavan 11020152111. ٠ . | village; would you kindly 
| direct me the way. 
Sa tasma ácas*é.. Anusminn ava- | He told him:. At such a placea 
kage hastadaksino grahitavyo turn to the right is to be taken 


-. musminn avaka$e hastavama and at such a place a turn to 
iti. - : | left. 


Upadis:o me panthah. 


The route is pointed out to me. 
[A wayside observation]. 


Odanam bhojako vrajati. | Here goes a fellow toa dinner of 
rice. 


[At the house of the host]. 


Putrena sahagato Devadattah.... Here comes Devadatta with his 

son. 

Kuto bhavan. Where do you come from? 

Pataliputrat. : From Pataliputra. 

Agcaryam idam vrttam odanasya Strange itis that the cooking of 
ca nama pàko brahmananam the dinner is no sooner finished 
ca pradurbhava iti. than the Brahmans make their 
: appearance. 

Rddhesu bhunjanesu daridra asate. | The poor wait when the rich dines, 
Brahmanesu  taratsu 218و‎ (justas) the lowly wait when 
asate. : Brahmans cross the ferry. 

x; - 


` [Zn the dining hall]. 

Dadhi brahmanebhyo —diyatam Serve curd to Brahmans and whey 
takram Kaundinyayeti. Vyan- to Kaundinya. The side dishes 
janani punar natabharyavad however (to be served as free- 
bhavanti. > ly) as the wife of a dancer. 


Tisthatu dadhy a$ana tvam 21602, | Let curd wait, do take a helping 


of vegetables. 
‘Alavanah süpah. Alavanam $akam.| The soup is not salted. The vege- 


table dish too is not salted (to 
taste). 
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Salin bhuhkte mudgaih. | He is eating rice with 


I 


Bhunkte Devadattah.... 


| 


Apitam ksiram Devadattena.... 


Mamsaudaniko 'tithih.... 


| 


Abhoksyata bhavan mamsena yadi 
matsamipam asisyate. 


| 
Abhijanasi Devadatta yat Ka$mi- 


resu vatsyamah. Yat tatrau- 
danani bhoksyamahe. 


Abhijanasi Devadatta Ka$miran 
agacchama tatra saktün apiba- 
ma. | 


[The guest 


Vrsalarüpo'yam apyayam palandu- 
na suram 0106. 


Corarupo’yam  apyayam 


aksnor 
anjanam haret. 


Dasyurüpo'yam apyayam dhavato 
lohitam pibet. 


Dasápurusanükam yasya  grhe 
$üdra na vidyeran sa somam 
pibet.... 


A Pataliputrar visto devah. 


lentil 
(broth). 


Devadatta is eating. 
Devadatta has not sipped cream. 


A guest should be served with 
meat and rice. 


You could have satisfied yourself 
with meat had you only had 
taken your seat by me. 


Do you recollect Devadatta the 
tunic when we had lived in 
Kashmir and the rice dishes we 
had partaken there? 


Do you remember Devadatta that 
we had been to Kashmir and 
had drunk gruel of parched 
grain there? 


s chatting]. 


| That fellow there looks like a 
wicked one. Probably he drinks ~ 
wine with onion. 


That man there looks like a thief. 
He can steal the collyrium point 
from one’s eyes. 


Yonder man has the look of a 
robber. It is likely that he 
can drink the blood of a fleeting 
victim. 


He only may drink Soma if-for 
ten generations in the family 
there had never been a Sidra 
(servant). 


There has been good rains as far 
as Pataliputra. 
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[Some one tells the story of Indra and the Old Maid]. 


Vrddha kumarindrenokta varam 
1 vrnisveti. Sa varam avrnita 
putra me  bahuksiraghrtam 
odanam kamsyapatryam bhun- 
jirann iti. Naca tavad asyah 
patir bhavati kutah putrah kuto 
gavah kuto dhanyam. Tatra- 
nayaikena vakyena patih putra 
gavo  dhanyam iti sarvam 
samgrhitam bhavati. 


١ Indra asked the Old Maid: Beg 

a boon. She begged: May my 
sonseat rice served with plenty 
of ghee and cream on a brass 
platter. She had not even a 
husband, so how could there be 
sons, cattle and paddy for her. 
By this single request a hus- 
band, sons, cattle and paddy all 
are secured, 


[The guests are given the dinner’s fee in cash and kind |: 


Devadattaya gaur diyatam Yajiia- 


dattaya Visnumitraya. 


A cow may be given to Devadatta 
as well as to Yajnadatta and 
Visnumitra, 


[On the way back]. 


Dar$ayati rüpatarkam karsapanam, 
karsapa- 


Pa$yati rüpatarkah 
nam. 


A manis showing his coin to the 
coin expert. The latter exa- 
mined the coin (whether 
genuine or dud). 


[Devadatta holds a social dinner party]. 


bhavantam amantrayate.‏ سے سے 


Kim Devadattah karoti. 
Pacatiti, . 
Devadattasya samasam 


vidhatte. 


^ Ahara Devadatta $alin Yajriadatta 


enan bhoksyate. 


: 1. In Bengal it is called ‘chada’, 


Saravaih 
odenena ca Yajradattah prati- 


Devadatta invites your honours. 


What is Devadatta doing. 
He is cooking. 


Yajnadatta arranges Devadattas. 
social dinner by feeding rice 
as well as by earthen bowl 
hampers (to be taken home*). 


Bring, _ Devadatta, more rice, 
Yajmadatta shall eat them. |! 
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[Devadatta is killed. The culprit is caught]. 
Indeed if the killer of Devadaita 


is put to death Devadatta 
would not appear again. 


Na hi Devadattasya hantari hate 


Devadattasya pradurbhavo bha- 
vati. 


[4t Devadatta's demise Yajiadatta lost heart]. 


Devadatta-Yajfiadattabhyam idam | This job was to have been done by 
karma kartavyam. Devadatta- Devadatta and Yajfadatta. 
paye Yajriadatto'pi na karoti. | But on  Devadatta's death 

| Yajnadatta would not do it. 


* 


XI—DRAVIDIAN SECTION 
(35) Some JAINA CONTRIBUTIONS TO TAMIL LITERATURE 


by 
PROF. V.R. RAMACHANDRA DIKSHITAR 


University of Madras 


Apart from the doubtful and conflicting tradition that Candra- 
gupta Maurya and Bhadrabahu came to the Kannada country in South 
India, there is no reliable historical evidence to support the theory as. 
we have shown elsewhere (MAURYAN POLITY). The age of the 
Sangam is roughly settled to be from the 5th century B. C. to the 5th 
century A. D. In this we cannot speak defini tely of a Jaina settlement 
in the Tamil country, though it may be accepted thatthere were a few 
Jaina, practically wandering monks, whose teachings might have 
appealed to some. But the establishment of the institution of the 
Dravida Sangha in 470 A. D. marks a definite landmark in the history 
of Jainism in South India. Patriotic motives were perhaps the reason 
that influenced some Jain enthusiasts in the Tamil country to attribute 
the authorship of the Tirukkural and the Silappadika@ram and even 
the celebrated work on grammar, the Tolkappiyam, to the Jains. But 

annot repeat in this article we are afraid that 
the arguments put forward in favour of the theory of the Jain author- 


ship of these three works in Tamil are too fragile and slender that we: 
cannot agree to them. 


But when we come tothe time of the works called Padinenkil- 
kanakkw or the eighteen minor diadactics we can speak with some 
definiteness about of the authors of these eighteen minor works. Even 
here the question is not above dispute but still, a certain amount of 
acceptance from scholars may be counted. Of these eighteen, one or 
two seem to be by Jain authors. In this series again the Kural figures. 
There are also Naladiyar and Palamoli. Every work of the series is 
Sd a long distance of centuries; for instance, the Kural is 

century or second century B. C. com osition, and Naladiyar is 
च work of the eighth century A. D. Gn under the 005016 of 
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Muttara$ar who ruled in the Chola country. Though Naladiyar from 
the nature of its composition and its contents seems to be based upon 
works in Sanskrit and would apply to every religion as common, still 
there is a theory that the work was by some Jain monks. A tradition 
says that Vajranandi who was a Jain established the Jain Sangha at 
about 470 A. D. and N@ladiyar was its first production. Be it noted 
the work is not by one author but by various authors some of whom 
were Jains. If we put this construction Naladiyar may be one of the 
Jaina contributions and to make it appeal to the Tamil public the 
authors have contrived the ethical teachings to be based upon the well- 
known Kural. 


Another work that can be attributed to the Jains in general is 
Palamoli. Palamoli literally means old words. It is a book of 
proverbs containing wisdom and truth and consists of 400 venbas. It is 
supposed to have been written by a Jain king, Munruturai Ariyanar 
who was also a poet. 


But we are on firm field when we come to works like Jivakacinta- 
mani, which is grouped under the five Mahakavyas. The composition 
has been accepted as a Tamil literary monument. Even Kamban is. 
said to have praised the beauty and literary diction of this famous 
Kavya. In this the author sketches the life of Jivaka of the Puranas. 
The story of Jivakais not a new thing. It is found mentioned in the 
Mahapurana among others, and the Mahapurana was composed by 
Jinasena who was the spiritual adviser of Amoghavarsa of the 
Rastrakuta dynasty. Therefore the Mahapurana must belong to the 
eighth century A. D. and the Tamil classic Jivakacintamani must 
certainly be later. The work itself is divided into 30 chapters or 
ilambukam. The author is one Tiruttakkadeva and mentions the career: 
of the hero from his birth down to his nirvana. 


Among the minor kavyas there is what is known as Yasodhara 
Kavya. Though we cannot know anything about the author, still it 
has been accepted that he was an ascetic of the Jaina sect. About the 
date of this composition we can get a clue from the story itself. The 
author must have been later than Madhvacarya who advocated pista: 
pasu in the place of a live animal for a yaga. The YaSodhara Kavya 
seems to reject even this substitute. Incidentally it refers to some of 
the Jaina precepts and all we could say about this is that it is a literary: 
work, sometime after the reformation effected by Madhvacarya. 


There is another work called Cüdamani again by a Jaina poet, 
named Tolamolitevar. He is profusely quoted by Amrtasagara the 
author of Yapparungala karikai. The one beauty of the Cudamami 
is that it maintains the poetic excellence of the Cintamani. The story 
deals with one Tivittan, a Puranic figure considered by the Jains as 
one of the nine Vasudevas. We need not go into the details of the 
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story; but it may be pointed out that there are some details about Jina 
diksita. 


Another work as this category is Nilakesi evidently by a Jaina 
philosopher. From what appears Nilakesi refuted the Buddhist work 
Kundalake$i, unfortunately lost ما‎ us. The story contained therein is 
more imaginary and was intended to demonstrate the feebleness of the 
opponent like the Buddhists and the powerfulness of his own religion, 
Jainism. The fundamental principles of the Jaina religion and philoso- 
phy are narrated throughout this book, elevating the doctrine of ahimsa 
and vindicating the reality of the soul against materialism. ` 


There is another work called Perungadai in Tamil perhaps after 
the Brhatkathagunadya. The author is said to be one Konguvel 
evidently a prince of Kongudesa. It relates to the life of Prince 
“Udayana whose story is well known to the students of the Purana. A 
good portion of this story relates to Vasavadatta, Udayana's queen of 
whom the great dramatist, Bhasa has written a nataka, entitled Svap- 
navasavadatta. The author is said to be a Jain by persuasion, and some 
of the Jain teachings appear in the course of this long poem. Between 
this epic and the Jzvakacint@amani, there are many resemblances which 
may be noted with profit by students of Tamil literature. 


Another important classic of the Tamils is Merumandiram. One 
Vamana Muni is said to be the author of this work. We have heard 
of one Vàmanamuni already as the commentator ofthe Nilakesi. If 
both are the same then Vamanamuni must have flourished in the 14th 
century during the time of Bukkarayar. The story itself centres round 
Meru and Mandira, evidently a Puranic story. This Purápic tale is 
also found mentioned in the Mahapurana as having taken place during 
the time of Vimalatirthahkara. The story is framed in such a way 
that Jaina philosophical doctrine could be expounded with case. The 
story ends with the two princes Meru and Mandira worshipping the 
Tirthahkara and attending his dharmopade$a. They attained finally 
godhood by performing yoga. E ١ 


Another great work of the Jains in the Tamil land can be said to 
be the $ripurana. The Sripurana is written in Manipravala style, 
Tamil and Sanskrit being combined. One of the most popular works 
among the Tamil Jains is the Sripurana and itis considered to be a 
“sacred work being based upon Jinasena's Mahapurana. The authorship 
‘of this work is not known. The peculiarity of this work is that it 
:deals with the history of the 63 sacred persons including the 24 Tirthah- 
karas, the 12 cakravartins known to Jain literature, 9 Vasudevas of 
Jain tradition, 9 Baladevas of Jain faith and 9 Prativasudevas. The 
interesting thing here is Jarasanda of Magadha is looked upon as one 
-of the Prativasudevas while Sri Krsna is one of the nine Vasudevas 
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and his brother Balarama a Baladeva. The book is looked upon with 
veneration by all Jamas in Tamil India. 


In addition to their contribution to Tamil literature the Jains have 
also contributed to prosody and grammar by writing Yapparungala 
Kürikai written by one Amrtasagara, perhaps a contemporary of 
Gunasagara who has written a commentary upon this work. Amrtasa- 
gara is also celebrated as the author of the extent Yapparungalavirutti. 
Neminatham is a grammatical work in Tamil by one Gunavirapandita. 
The introductory verses to this work indicate that there was a Jaina 
temple at Mylapore which was destroyed by the raging waves. In this 
connection we have also to mention the noteworthy book Nannil which 
isagain a work on Tamil grammar. The author of this work was 
apparently a Jam. The book is being used as an authoritative work 
on grammar. One of the commentators of this work is said to be 
Mylanatha and his commentary has been made available to the public 
by the late Dr. V. Swaminatha lyer. Unlike the Tolkappiyam this. 
work deals with only two sections Eluttu and Sol. 


After the settlement of the Jains in the Tamil country and their 
conversion of a number of people to their fold, they took to Tamil 
language and literature asa hobby and finally became great Tamil 
Pandits making their influence felt in every branch of Tamil literature. 
They were not content with grammar and prosody alone. Evenin the 
feld of Tamil lexicography they had left their deep impress in Tamil 
literature, the three Nighantus or lexicons are named Divakaram 
Pingalandai and Cudamani. Some Tamil scholars are of opinion 
that the authors of the three works were Jainas by faith. In the 
Cadamani Nighantu reference is made to Gunabhadracarya, a dis- 
ciple of Jinasenacarya by its author. There is also a reference to two- 
other Nighantus evidently the Divakaram and Pingalandai. In that 
case it is probable that the three Tamil Nighantus are the works of 
people whose religion was Jainism. 


It is also claimed that the Jains were anxious to show themselves 
proficient in astrology and astronomy also. The Jinendramalai is 
considered to be one of the works on astrology and itis often quoted 


by Tamil astrologers especially in Aroodam. 


Thus we have made a rapid survey of the real contribution made: 
to Tamil literature by the Jains in the course of a thousand years which 
followed the foundation of the Jaina Sangha at Madura. It is true 
that after the foundation of this Sangha and the propaganda carried 
on not only by the Jains but also the Buddhists provoked the wrath of 
the reformers of Hindu Dharma which resulted in a number of 
Nayanmars and Alwars decrying these two as hetorodox sects and ele- 
vating both Saivism and Vaisnavism as the established religion of the 
land. This propaganda by members of the orthodox faith lasted for 
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‘than 500 years in which period with the support given by Sri 

ara who hailed from a village in Kaladi in Malabar, the Tamil 
)p ere able to convert even princes from their ways of thinking 
persecute the heterodox people wherever they were found. Not- 
tanding the persecution which was carried on in a large scale the 
as were able to hold their heads and became identified with the 
mil people in their outlook on men and matters. Hence they were 
tolerated and their settlements were not much disturbed. By taking 
more and more to literary pursuits they won the love and esteem of 
eir fellow men in the Tamil land and made a permanent name for 
themselves. 


शं: 
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1 : (36) THE RELIGION AND PHILOSOPHY OF CILAPPATIKARAM 


| by 
| M. A. DURAI RANGASWAMY, M.A., MOLL 


University of Madras. 


Cilappatikaram is the earliest of the epics in the Tamil Language 
¿now available for study. Tt ushers in a New Era in the poetic lite of 
the Tamilians. This epic of “the (New Order of the gAnklet)” is 
unique in many respects and a deeper study of this valuable work is 
bound therefore to yield a rich harvest of the poetic enjoyment in those 
eternal values which the poet holds forth there with all his religious 
fervour, as full of philosophical significance. 


| The story of the epic is indeed a very simple one. The actual 
| historical facts forming the back bone of this story can be easily picked 
| up. A happily married couple Kovalan and Kannaki, an interlude of a 
dancing girl Matavi, the resulting poverty of Kovalan, his trek to distant 
Madura with Kannaki to build up a trade and a home, his execution on 
a false charge of theft, the death of the Pandya King and Queen and 
the Great Fire of Madura, the last three events so happening in succes- 
¿sion close upon the execution of Kovalan that the superstitious people 
;began to connect them as miracles of chastity. The people in those 
days of credulity and blind faith must have woven a pattern of divinity 
| with the warp and weft of those miracles; and story must have, within 
| a few days, spread all through the Tamil Land with all the incidental 
| -exaggerations and embellishments unhampered by any modern spirit 
| -of scepticism. Our poet, a contemporary of these events as he himself 
। narrates in this epic itself, takes up the story and gives ita poetic form 
and shape full of philosophical significance for him. 


The Patikam or the introduction enumerates the principles or 
canons which form as it were the motive force of this epic that the 
great always worship the chaste women, that the Dharma or the 
Principle of Righteousness is verily the Death unto those Kings straying 
"away from the Rule-of law, and that the omnipotent Fate forces us to 
reap its consequences!. Here is the Religion or cult of Pattini of the 
"Woman of Chastity to purify our domestic and social life or Imam or 
Kamam. Here is the philosophy of Justice to purify our Political life 
-or Artha or Porul. Here is also the metaphysics of Fate to shape our 


1. Patikam: 56-58. 
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Spiritual life or Dharma or Aram. These events are woven together 


as a beautiful pattern though one may take out mentally at the different 
strands for study. 


The statement about Fate is rather too crude to do justice to the 
poetic treatment of the plot of this epic. But this epic is by the way, 
unique in being dramatic as well. But it every event is explained 
completely and Successfully by the principle of Fate, where is the place 
for human or spiritual principle, the development of drama, the interplay 
of personalities, the conflicts and resolutions of life? If one understands 
Fate in this crude sense there can be no drama. This principle will lay 


the axe at the very root 0 f the poetic creation. 


But fate does set the stage wherein play the human actors. The 
action is there, subject to all the restrictions and limitations of that 
stage. The environment is there for us all; our limitations also are there, 
as a twist, a bend, or a tendency; we are predisposed to act in a 
particular way. But man is no slave to these-that is his eternal glory. 
He tries to reshape them and the wonder is that he sometimes succeeds. 
Tf Kannaki, the heroine is the inevitable product of blind fate, what is 
there divine about her? Any other woman in her place would have 
suffered and died in one way or other. But itis the glory o f Kannaki 
‘that she gives a spiritual form and shape to her suffering and transforms 
or sublimates it into a Tapas or Spiritual tonic or inner purification. 
The evils are there to be destroyed in her world. Her domestic life is. 
no more personal to her. Seen from the* universal point of view it is 
the life of her society. Her solution therefore becomes the moral 
regeneration of society—or social revolution which burns away all the 
evil in that society as symbolised by the Great Fire of Madura. Herein: 


lies the dynamism of her Chastity. 


Fate has set the stage for her in the form of a particular kind of 

society which is cut in twain—the chaste women and the prostitutes not 

“py profession but by the mere fact of their birth. The emphasis on 

mere sensual pleasure in both the spheres.at home divorcing it from art 

and other sublimations of passion and at the brothel degrading the arts: 

" themselves by their compulsory association with obseene prostitution— 
‘ that is in short the root cause of the social cancer. 


LA patron and lover of art like Kovalan can get that artistic enjoy- 
: ment, in private, only in a prostitute's parlour. Butit is both for his. 
- fortune and misfortune that his dancing girl is only a prostitute by 
: birth; she is in herself an embodiment of chastity a flagrant negation 
' of the then prevalent social theory of divorce between chastity and art. 
It is this which makes the-complication.of the story beyond denouement 
or resolution. Ina moment of jealousy the inevitable concommitant of 
passion raising up its monstrous head up above "his unconscious mind the: 
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hero suspects her2—and Suspicion is another bedfellow of passion. This 
creates the occasion for the story to unite him with his wedded love. 


The sudden change in the behaviour of Kovalan 
Matavi’s character to its very foundations. 
fire of suffering and this trans 
Her second letter3 to him is 
Kovalan does not realise fully 


has shaken 
She is baptized a new in the 
ports her to the highest ethical perfection. 
full of the highest ethical flavour. But 
the significance of this revelation of this 
new 1512۷1, That broken heart of his will have to collapse between his 
all absorbing love for Kannaki and his all absorbing love for Matavi, 
He cannot escape this [1 felong torture of the inner conflict except in his 
death. His death thus becomes the inner necessity of the poetic art and 


justice of the plot. The tragedy 15 all the more poignant revealing to us - 
the climax of the social cancer. 


The great Pandya ruler famous for his Justice himself catches 
this infection. In à moment of intoxication because of the heat and 
confusion of passion, the king spurts out that the thief should be 
executed and the anklet brought to him.5 Innocent blood is shed$ and 
the king has to raise up once again his fallen sceptre with his very 
life7—as the port puts it through the mouth of Cenkuttuvan. The 
society, rotten to the core and fatally infecting even the righteous king, 
hasto be burnt and a new society founded out of the youths, the 
virtuous, the seers, the chaste women and the innocent of the old 
societys. In the working out of this political and social revolution, 


chastity is dei&ed?—thus all the three principles form an organic whole 
in this epic. 


Fate is here raised to a higher pitch of social elegy and assumes 
tragic proportions. It does not face us at every turn as minor injuries. 
Here it is something so great that it demands a social revolution. A 
universal significance is thereby given to it. This incarnation of Fate 
in society is absolutely human in that it is the ever growing result of the 
actions of generations of men, The very social regeneration brought 
about by Kannaki, emphasises the afürmative aspect which is the source 
of our feeling of reconciliation. The necessity which we have so far 
seen in the plot is yet of one substance with the actors. = 

————— RA! 

2. Cilap 7:52. ^E 


Ibid. 13 :87-92. 
Ibid. 15:3. 

Ibid. 16: 131-154. 
Ibid. 16-214. 
Ibid. 25; 98-99. 
Ibid. 21:53-57. oe Nis 
Ibid. 25: 114. 
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Kévalan is through and through emotional in spite of his erudition in 
many languages, his artistic training and his higher ideals and Self sacri- 
fice. He is a man of emotion not a man ۶ calculated action. Even 
acts supreme examples of sacrifice, love and culture—are emotional rather 
than otherwise. Here we have in him the unbalanced personality tilted 
too much to the side of emotion and his sufferings flow trom this 
imbalance, his poverty, or rather the one sided development of his 
personality, his very forgetting Kannaki and his meeting with the gold- 
smith!2 instead of with a merchant of his caste as originally proposed 


by himself.’ Gs 


Kannaki on the other hand is an active personality with no emo- 
tional outbursts. She calculates like a lady of the merchant class not for 
making money but for showing consideration to 91113, She is almost 
expressionless :14 she speaks in monosyllables and forced smiles!5. Her 
cold exterior isher fault. Here is also an imbalance of personality 
where everything is titled to the side of action and calculation, nothing 
being found on the side of blind emotion. She is an embodiment of 
love and sympathy. She does not die to escape this imbalance. She is 
cured of this imbalance by the force of events which bring out an 
emotional outburst in her. She is thus made whole and perfect. 


Matavi, till Kovalan deserts her has not known what suffering is, 
it has been all smooth sailing, playing on the surface water of the sea 
of life. Suddenly she stands on the quicksand of life. She -realises 
her position; instead of being swallowed up she swims on to the sturdy 
rock of ethical perfection. An iota of the ethical seriousness which she 
Shows later on!6 would have saved her and Kovalan, if it had become 
visible in the first part of her life. 


The Pandya king is really a great soul but it has also not reached its 
equillibrium. His is a ruffled surface of the sea with the ebb and flow of 
conflicting emotions. Perhaps his very experience of roy alty has given 
him the shaking that his personality is still oscillating up and down 
without settling down to rest. He has not reached the inner peace. In 


10. Ibid. 15: 21-94. 

11. Ibid. 9-7. ^ 
12. Ibid, 16: 108. à 3 
13. Ibid 16: 71-83. 

14. Ibid. 9: 72-73. 

15. Ibid. 165 78-80. 

16. Ibid. 13: 87-92. 


THE RELIGION AND PHILOSOPHY OF CILAPPATIKARAM 285. 


spite of his honest attempts his good intentions do not hold the upper 
hand except at the time of his death!7; but that is no success. 


The Cera king Cenkuttuvan is a great person of actions. Whereas 
Kangaki was an introvert, he is an extrovert. He would have died a 
fighting cock but for the timely inspiration of Matalan who reveals to 
him a new way of life of peace and contentmentis. 


Matalan and our poet Ilanko are the only people who have achieved 
the equanimity of temperament, serene peace and harmony of all 
conflicts, the one through his objective journey through life and the 
other through the subjective experience of poetry. Itis the absence of 
this harmony but a conflict of overwhelming imbalance that had led to 
all the catastrophe. 


The political revolution after that conflict of two minds—Kannaki 
and Pandya is based on the principle of equality or the intrinsic worth 
of human being as such. The whole edifice of the state crumbles down 
when it sets at naught the life of a human being however humble it may 
be. For establishing this principle therefore the poet must bring into 
conflict not a seer or a sage but a stranger and foreigner, poor and 
helpless. This therefore necessitates that the hero of the story 
standing as against the ruler, should be a common man. 


The epic is unique among the epic of the world in being the story 
of no kingor seer. The kingdoms may be many but humanity is one. 
The Tamil country enjoys a fundamental unity of culture, language and 
civilisation within its limits, a unity of the common man within the 
trinity of the crowned kings. Kannaki and Kovalan are born in the 
Cola Capital, they move to the Pandya capital and they are deified in the 
Cera capital. Thus in spite of the political divisions there is a continuity 
in the life of the common folk. The life of any Tamil king would not 
have given room for revealing this fundamental unity of the Tamil land 
and universality of justice. This is another reason for our poet 
choosing the hero and heroine from among the common folk. 


There is a third reason as well. This epic is the deification of the 
chaste woman, of chastity pure and simple without the extraneous. 
glamour of Royal birth or fabulous wealth or miraculous spirituality: 
Even the rich Kannaki has to be brought to the verge of poverty in a 
distant foreign land absolutely helpless-for that, she has to loose her 
lord—her only prop-reaching the very depth of despondency. It is by the: 
very artistic necessity of the scheme of things as conceived by the poet 
in this view that the epic of the common man took a shape and form 
even in that age of monarchy. P 


17. Ibid. 13: 87-92. 
18. Ibid. 28: 110-234. 


286 ~ 16TH ALL-INDIA ORIENTAL CONFERENCE 


The deification of Kannaki is not a one day miracle but the gradual 
unfoldment of her character from an ordinary simple care free girlhood 
to perfection through the ordeal of suffering and conflicts. The blow 
of separation and neglect by her lover falls suddenly and unexpectedly 
after a continuous period of the happiest wedded life. She keeps up, 
0f course, with great difficulty a show of contentedness. This aititude 
of withdrawing into herself has developed a sturdy independence of 
standing on her own legs. Tamilian conception, which Valluvar has 
given expression to, of chastity which believes!? in its intrinsic strength 
refusing to bow down before gods for any help guides our Kannaki all 
through the dark days of solitude and suffering. 


Such a great endurance of suffering as this without any murmur and 
such a great consideration for others as to screen her own sufferings 
successfully from their view lest their mental peace should be disturbed 
—this is according to Valluvar the very quintessence of Tapas or 
Sacrifice. 


The ascetic Jain nun observing our herione day in and day out all 
‘through the journey to Madura20 with her miraculous powers and with 
ther ever watchful fault finding eyes?! at the end of her continuous 
vigil, exclaims to the shepherdess to whose loving care she entrusts 
Kannaki, that Kannaki is the only god the nun has seen and that no 
other god she has seen22. Here is as it were, the prophecy of deifica- 
iion to come. There stands the goddess in the making. 


When Kovalan and Kannaki pass through a desert haunt of hunters 
who celebrate the annual festival of their Mother Goddess, one of 
them, inspired by the Goddess in her trance praises Kannaki as the idol 
-of Tamil land and the unique gem divine of this mundane world?3. 
That is how Kannaki who has reached a certain level of perfection 
appears to the eyes of ethical sages and inspired seers. 


Valluvar delineates three stages of moral development, the stage 
of revenge (Orukkam neri)?4, the stage of forbearance (Porukkum 
neri)25 and the higher stage of forgetting (Marakkum neri)?6. Kannaki 


19. Kural: 55, 

20. Cilap. 10:64-101. 
21. Ibid. 60:219-235. 
22. Ibid. 15:153-154. 
23. Ibid. 12:46-50. 
24. Kural314; 

25. Ibid, 151; 

26. Ibid. 152. SOLCH 
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even at the starting point is beyond the stage of vengeance. She 
has not any harsh word for Kovalan or Matavi. 


When Kovalan lies execüted, Kannaki undergoes a revolution 
within herself2. Her speech is a volcanic eruption. She rushes like 
a tigress to the citadel of the victorious Pàndya and denounces him in 
his very presence by contrasting his rule with the righteous rule of the 
Cola king’. The successful vindication and the death of the Pandya 
do not cool her righteous indignation. She poünces as it were on 
Madura the cursed city. All this is but nature red in tooth and nail. 


This exemplifies the stage of vengeance which instead of preceding 
the stage of forbearance, succeeds it inthisepic. But itis a passing 
phase. 


Even here in the path of retribution, there is the underlying spirit 
of reformation. The fire of Madura is symbolic of the passing away 
of the old order of corruption and passion. Kannaki hurls away one 
of her mammalian glands and lo! the city ison fire30, That gland, the 
symbol of the highest and purest love the selfless and all sacrificing 
love of the mother-degrades in a society obsessed with animal passion 
into the voluptuous swell exiciting the violent passion of the obscene 
man. A glorious transformation has to be effected. This erstwhile 
degraded symbol of obscenity, now burns away the evils and restores 
morality to its life by its intrinsic implication of motherhood and 
womanhood. What is burnt is evil. Why cry over it? In this gla- 
mour of the all consuming flame one forgets the saviour. Those who- 
have a chance of redemption have to be saved and are saved3!. The 
saviour is our Kannaki. 


The volcano cools down. But she leaves exhausted and broken 
hearted. If she had not collapsed, it is because she had heard the 
inner voice speaking to her as the very voice of Kovalan of his pro- 
mised meeting of her in the near future32. 


The mountaineers see her standing under a tree33. To them she 
is the very form of divinity chastened and mellowed, therefore dear: 
and near to their heart34. 


27. Cilap. 18:30-53. 
28. Ibid. 20:50-62. 
29 Ibid. 21 31-7 
30. Ibid 21:45-57, 
31. Ibid 21:53-55. 
32. Ibid 23:184-2 00. 
33. Ibid 25:57. 

34. Ibid 25:58-60. 
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. The Cera king Cenkuttuvan who has raised a temple for this 
Pattini or the chaste, sees a vision?5. Kannaki appears in her divine 
form in that vision and she sings, 'I have become the guest o f the king 
of Heavens. The Pandya king is faultless; he is my father36? Her 
mortal enemy the Pandya is thus welcomed as her own father that is 
the love, the very acme of divinity. 


The deification of Pattini is the deification of women and has 
therefore an eternal value. The cult of Pattini or the chaste 1s the 
religion of Cilappatikaram. It is not the ordinary passive chastity as 
that revealed by the Queen of Pandya, dropping down dead at the sight 
of her lord giving up his ghost37. It is the dynamic chastity of Kannaki 
(as is expressed by the Queen of the Cera) for whom the Cera Queen 
demands a temple to be raised38. It is the dynamism, vindicating the 
innocence of her lord, revolutionising the society, burning away in the 
‘fire of chastity the dress of prostitution and seduction emphasising the 
necessity for the chastity of man and finally sublimating the lower 
passion into pure and heavenly gold of virtue and divinity-it is this 
dynamism that has appealed to the Cera Queen. This is the New Order 
of the anklet. ۹ 


The religion of the poet is not a mere scientific adoration of nature 
as some suggest from a reading of the opening lines; itis something 
deeper. Some hail him asa Saivite, His brother the Cera king isa 
Saivite and the poet describes Siva as the Great, unborn as any faithful 
Saivite could have described39. When the father of Kannaki, the 
father of Kovalan, Matavi and Manimekalai renounce their worldly 
life and take to Holy Orders, it looks as though the poet is holding 
there the scales even. It looks as though for want of a holy order in 
the Saivite Religion that the poet had made them embrace other 
religions. Anyhow this shows only the poet's large heartedness. 


There is some agreement among scholars that the poet is a Jain. 
Kovalan and Kannaki are described by the poet as Sravakas4!, The 
deification of Kaņņaki is in keeping with the deification of every soul 
on its march to perfection ‚without the necessity for a creator. But 
this argument loses its force when one realises that the' Pattini Cult is 


35. Ibid 29:8. ۱ ; 
36. Ibid 29:9. NS 
37. Ibid. 20: 78-81. 

38. Ibid. 25: 110-114. 
39. Ibid. 26: 54-58. 

40. Ibid. 27: 90-108. 
4j. Ibid. 16: 18. 
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welcomed by all creeds. The introduction of the character of Kavunti, 
the Jain nun, is considered by some to have been made with the set 
purpose of preaching Jain principles. Buta thorough study of the epic 
will reveal that the poet is in search of an electron microscope for 
observing carefully all the acts, even the insignificant acts, of Kannaki 
and the Jain men come in handy for this purpose. But Kannaki comes 
out in glorious colours having gone through the ordeals of the Jain nun. 
Unless understood in this light the enumeration the detaiis of the Jain 
code of conduct of the Poet’s intention, for in no other place the poet 
has attempted any caricature of any religion. 


That is not to argue that the poet is not a Jain. Perhaps he is! 
But the poet is blessed like Valluvar with the universal consciousness, 
refusing to be labelled. He is beyond any parochialism even in the 
sphere of religion. His reference to Siva makes one believe that he 
is a Saivite of Saivites; indeed he-has identified himsetf with Saivism 
to that great extent. Every poet identifies himself with the character 
he delineates. He is the villain one moment, the hero the next, and 
the heroine the third, emanating form the very fire of his soui and 
poetry. But very rarely doesa poet rise to that level of universal 
consciousness to identify himself with the religion and religious expe- 
riences of all the characters. Our poetis an exception. He describes 
the dance of the hunters and praises their Mother Goddess??, Every 
syllable of this description and prayer song reveals his inspiring know- 
ledge of their mind and love. No other devotee of the Mother Goddess 
could have composed a more sincere and poetic prayer ashe. In the 
same way the poet becomes the devotee of Visnu*3, Muruga** and so 
on. Our poetis a great mystic, engaging all these varied experiences 
asa harmonious unity without any jarring note or external conflict 
because of his universal consciousness beyond the mine and the thine 
of parochialism. This is in keeping with his ethical mysticism har- 
monising all dualities in his monistic vision of poetry. 


42. Ibid. 12: 12-44; 54-74. 
43. Ibid 17 full; 11: 35-51. 
44. Ibid. 24 full. 


(37) THE APASTAMBA DHARMA SUTRA AND THE ‘DHARMA’ 
PORTION OF TIRU-KURAL. 


> by 


SRI A.S. NATARAJA AYYAR, ALLAHABAD. 


The Apastamba Dharma Sütra is one of the most ancient of 
Dharma Sastra works in Sanskrit. The Tiru-Kural of Tiru-Valluvar 
is the first systematic exposition of the 4 ends of life—Dharma, Artha. 
Kama and Moksa in the Tamil language and is the earliest which has 
come to us and it remains as the best exposition of the subject in the 
Tamil language and holds a unique place in the honour and estimation 
of later generations up to date including kings, poets, scholars and 
politicians of the Tamil land. The object of this paper is to set forth 
a few items of comparison between the one and the other. 


The date of Apastamba may be fixed as the Sth century B. C. 
Mayne’s Hindu Law (10th Edition 1938-revised by Srinivasa Ayyan- 
gar. 11th Edition J950-revised by Chandrasekhara Ayyar) summarises 
the views af scholars as hereunder :— 


*Apastamba like Baudhàyana belonged to the Krsna Yajurveda 
and was also probably a native of the Andhra country. He refers to 
Svetaketu who appears as a Vedic teacher even in the Satapatha Brah- 
mana and Chandogya upanisad as an Avara (xat) ora man of 
recent times. Dr. Buhler, Dr. Jolly and M. M. Kane assign the date 
of the composition of the Apastamba Dharma Sitra to the fourth or 
fifth century B. C. Prof. Hopkins and Dr. Keith suggest the second 
century B. C. as the more probable date Dr. Jayaswal agrees with 
Dr. Jolly and assigns the work to the 5th century B. C." 


Dr. Bühler in his introduction to the translation of Apastamba's 
Dharma Sūtra states (page XLIII):—*On linguistic grounds it 
seems to me Apastamba cannot be placed later than the 3rd century 
B. C. and if his statement regarding Svetaketu is taken into account 


the lower limit for the composition of his Sütras must be pushed back 
by 150-200 years". 


“The Kuralof Tiruvalluvar" says Grierson in his Introductory [con- 
cluding] volume of the Linguistic Survey of India “which teaches the 
Sahkhya [Dharma Sastra .and Vedanta] Philosphy in 1330 poetic 
aphorisms is universally considered as one of its brightets gems. Regard- 
ing the date of the Kuralit is stated that “the cumulative weight of 


APASTAMBA DHARMA SUTRA AND ‘DHARMA’ PORTION OF TIRU-KURAL 291 


evidence is in favour of the last date viz Ist or 2nd century B. C." 


(Studies in Tamii Literature and History by ۷۰ R. R. Dikshitar. 1930. 
University of Madras p. 133). 


“It is generally accepted as belonging to a period anterior to the 
2nd century A.D. Some scholars place it in the Ist century B. C." 
(Kural selections Books I and II with English translation by C. Raja- 
gopalachariar—Rochhouse and Sons—Madras 1950). 


Much light on the relative posteriority of Apastamba is thrown by 
T. P. Palaniappa Pillai in his article on Tiru Valluvar (Vol. X. 1950) 
of the Jounal of Sri Venkateswara Oriental Institute. Tirupati pp. 19-30 
at p. 27. 


“The ancient Sanskrit Literature shows that Karici (Conjeevaram) 
was a great seat of Sanskrit learning in the Dravidadega in the 
early centuries of the Christian era. A clan of Andhra Bhrtyas of 
the north came to Tamil Tondaimandalam, settled as conquerors, held 
power at Kanci and grow in importance as the Pallava Tondayar 
Kings for many centuries. These copper plates show that the Kings 
of this line establishing a powerful state of Karici introduced the 
Aryan lines of administration modelled on the Kautalyan Artha Sastra, 
performed Vedic sacrifices, spread Aryan ideas and pushed on agricul- 
ture iu this part of the country. Born and bred up in the Tamil land, 
blossomed and brightened ripe in Tamil culture, nurtured also in the 
rich Sanskrit culture of Artha Sastra, Anviksiki Varta Samkhya 
and Dharma, he (Tiru Valluvar) had endeavoured to radiate his vast 
knowledge of the ancient lore and of the world and wrote his unsur- 


passed work—the immortal Kural for the betterment of his Tamil 
land.” 


Thusit may be taken as established that the great Kural had 
before it the Sanskrit works on Dharma Sastra and Artha Sastra for 
models. This is accepted by Parimelazhagar, the most erudite commen- 
tator on Tiru Valluvar who in many portions of his commentary has 
indicated how the ideas 01 the Sanskrit works agree with the conclu- 
sions of Tiru Valluvur evidently forming the basis for Tiru Valluvar. 
If Parimelazhagar's views could be adopted then the author of the 
Kural must have been familiar with Sanskrit Literature and especially 
the Dharma Sastra and Artha Sastra Literature. “If this position can 
be accepted it is reasonable to assume that Tiru Valluvar follows main- 
ly in his Arattuppal—( Portion on Dharma) the most popular Dharma 
Sastra of Manu, in his Portutpal—(Portion on Wealth) the well- 
known Artha Sastra of Kautalya and in his Kamattuppal (Portion on 
Pleasure) the’Kama Sastra of Vatsyayana. To these may be added 
portions of the Ramayana and the Maha Bharata and other allied 
literature” (Page 133 of V. R. R. Diksshitar’s Studies in Tamil Litera- 
ture and History 1930. University of Madras—Chapter on Tiru 
Kural pp. 125-176). 
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Among modern scholars there is practical unanimity about the 
indebtedness of the Kural to the Sanskrit Dharma Sastras and Artha 


Sastras. 


Prof. Krishnaswamy Ayyangar States in his “Evolution of Hindu 
Administrative Institutions of South India” (1931 University of 
Madras Sir William Meyer Lecture 1929-30. Lecture 2. Kural 


Polity). 


«Apart from this question purely of diction the parallelisms in 
subject matter are 0 many and 50 frequent that it would be taking too 
much upon ourselves to assert that in the subject matter the work is 
quite independent of Sanskrit. We have no right to assume that a 
commentator is a fraud who reads his ideas into the Sütras composed 
centuries before his time. These remarks are offered here as is often 
asserted that Parimelazhagar's profound learning in Sanskrit 15 what is 
responsible for ihe affiliation of the ideas of the Kural to Sanskrit 
works. lgnorance of Sanskrit and the necessarily imperfect exposition 
ofthe Kural are not certain features of higher authority. It is know- 
ledge of what Sanskrit has to say and a comparison of the two in the 
contents that really would lead to anything and take justifiable infer- 
ence rather than the ignorance that would shut its eyes to all possible 
sources of light from elsewhere. [For the opposite view see “Sudies 
in Tiru Kural” by R. P. Setu Pillai with a foreword by K. Subramania 
Pillai 1923]. 


Though the parallelisms have been admitted still they have not 
been exhaustively worked out. V. R. R. Dikshitar in his essay 
«Studies on Tamil Literature” notes a few. The first systematic 
exposition of the comparison is by Dr. P. S. Subrahmanya Sastry, Head 
of the department of Sanskrit, Annamalai University in his commen- 
tary on the Kural (Arattuppal-Balar Urai). The parallelisms of the 
“Dharma portion as the most important portion of the work have now 
been the subject of a special work entitled “108 verses of Kural”. 
(72 verses relate to Dharma, 34 to Artha and 2to Kama) published with 
a Srimukham from H. H. Jagadguru Sankaracarya of the Kaiici 
Kama Koti Peetham (B. G. Paul & Co., Madras 1950). 


Now a few points of comparison between A D 
S Ti 1 pastamba Dharm 
“Satra and the Tiru Kural Dharma portion are set down below S 


1. Among the Dharma Sastra writers, Apastamba i 

: 8 0 isthe f 
who lays special emphasis on. “The agreement of those who SE 
Law asthe authority (for the duties)” ““धर्मज्ञसमयः प्रमाणम्‌ (I. 1. 1. 2) 
as the only source of Dharma besides the Vedas as the गि TA 
of Dharma. The next Sūtra states चेदाश्च and Buhler translates it: 
**(and the authority for the latter) are the Vedas alone." e 
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That this is Apastamba’s considered conclusion is clear from other 
portions of his work. In I. 7.20.7. he states: यं तु ar: क्रियमाणं 
प्रशंसन्ति स धर्मः, यदू राह॑न्ते atad: i= But that is virtue the practice of 
which wise men of the three twice born castes praise; what they blame 
is sin. 


The definition of these Aryas or the qualities adorning the Aryan 
have been explicitly set forth intwo places in the middle and end of 
the work in the same language—I. 7. 20. 8 and 9.. IT. 11. 29. 13 and 14. 


'घमंसमार्सिः समाञ्नातेन । लक्षणकर्मणा तु समाप्यते। अत्र लक्षणम्‌‏ ہچ 
सर्व जनपदेपु एकान्तसमाहितम्‌ आर्याणाम्‌ वृत्तम्‌ सम्यग्विनीतानाम्‌ वृद्धानाम्‌ ARH-‏ 
वताम्‌ अ्रलोलुपानाम्‌ श्रदांभिकानाम्‌ वृत्तम्‌ सादृश्यम्‌ भजेत्‌ । एवम्‌ उभौ लोकौ‏ 
अभिजयति‏ 


13. Itis difficult to learn the sacred law from the letter of the 
Vedas only; but by following the indications it is easily accomplished. 


14. The indication for those doubtful cases are: He shall 
regulate his course of action according to the conduct of what is unani- 
mously recognised in all countries by men of three twice born castes 
who have been properly obedient to their teachers who are aged, ۶ 
subdued senses, neither given to avarice nor hypocrites. Acting thus he 
will gain both worlds. 


The reason for confining Dharma to this source is very piquantly 
put I. 7.20.6. न धर्माधमों चरत आवाम्‌ इति । न देवगन्धर्वाः न पितरः geared 
अयं धर्म अयस्‌ waa इति | 


For virtue and sin (Dharma and Adharma) do not go about saying: 
Here we are. Nor do Gods Gandharvas or Manes say to men “This 5 
virtue. This is sin.” 


Following Apastamba we should hold that Tiru Valluvar has im 
Chapter 3 dealt with on the greatness of ascetics as the ascetic alone is a 
was (Araveran verse 10) and as his word (collectively or individually) 
is the source of Dharma. [We may omit the 1st 2 Chapters on God and! 
Rain as introductory [۰ 


In mentioning this source as the only source of Dharma it was 
unnecessary to mention the more remote source of Dharma viz. the 
Vedas. This treatment by Tiru Valluvar is not accidental but deliberate 
following Apastamba Dharma Sütra's cardinal doctrine of the single 
source of Dharma in the customs of great men. Control of senses is 
dealt with in verses 4, 5 and 7. Their qualities are described as the hill 
ascendant on which they sit (verse 9). The mercy to all creation is. 
noted in verse 10 and their general greatness in verse 6. 


° e 
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II. The definition of antanar in the last verse of Chapter 3 as:— 
“The Brahmins are the people who know Dharma as they show the 
«quality of mercy kindness to all creatures". 


This is an exact replica of Apastambas I. 8:23. Sütras 1 and 2. 


a - a LX m <: & LJ 
आत्मन्‌ पश्यन्‌ सर्वभूतानि न मुद्येत्‌ चिन्तयन्‌ कविः ' आत्मान चेव اہ‎ यः 
पश्येत्‌ स वै ब्रह्मा egg विराजति | ` 


Here ब्रह्मा means a Brahmana translated as ,antanar’ in Tamil. The 
‘Sutras are translated by Bühler as:— 


“That Brahmana who is wise and recognises all creatures to be 
Atman, who pondering thereon does not become bewildered and who 


recognises Atman in every created being shines forsooth [surely] in 
heaven." E 


III. In the same Chapter 3 treating of the greatness of ascetics 
"we havea verse which refers to the very men being endowed with 
qualities and they are stated as sitting on the hill of qualities. THis has 
evidently reference to 1,8. 23. 6 of Apastamba where the qualities 


‘of the Brahmanas referred to in the lst Sūtra (I. 8. 23. 1.) are des- 
cribed. 


“Freedom form anger, from exaltation from grumbling, from 
«covetousness, from perplexity, from hypocrisy and hurtfulness ; truth- 
fulness, moderation in eating, silencing slander, freedom from envy, 
selfdenying liberality, avoiding to accept gifts, uprightness, affability, 
extinction of the passions, subjection of the senses, peace with all 
created beings, concentration of the mind (on the contemplation of 
Atman), regulation of one’s conduct according to that of the Aryas, 
peacefulness and contentedness ;—these good qualities have been settled 
by the agreement of the wise for all the four orders; he who according 


. 2 he precepts of the sacred law practices these enters the Universal 
oul." 


अक्रो धो5हर्षो$लोभो5मोहो$दम्भो5द्रोहः सत्यवचनम्‌ IT: अपैशुनस्‌ अनसूया 
संचिभागस्त्यागः आजेवम्‌, HETA, TAJR: aaa: अविरोधः योगः 'ग्रायेमानृशंस्यं 
तुष्टिः इति सर्चाश्रमाणाम्‌ समयपदानि तानि अनुतिष्ठन्‌ विधिना सावंगामी भवति। 


This large list of qualities of Apastamba is condensed in one clause 
as ‘sitting on the (throne of the) hill of qualities v. 9 of Chapter 3. 
*He who stands ascendant on the hill of qualities' by Tiru Valluvar. 
LJ 
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IV. Again Apastamba’s division of the four Asramas practically 
into two lends adequate basis for Tiru Valluvar's division of Dharma 


into the Grhastha Dharma and the ascetic Dharma (lit. Dharma which 
consists of giving up everything. 


Apastamba’s treatment is seen from II. 9. 21, Sütras 1 to 4. 
1. There are 4 orders, the householdership, the studentship, the order 
of ascetics and the order of hermits in the woods. 2. If he lives in all 
these four according to the rules of the law without allowing himself to be 
disturbed by anything be obtains salvation. 3. The duty to live in the 
teacher’s house after the initiation is common toall of them. 4. Not to: 
abandon sacred learning is a duty common to all. Hence leaving out the 
introductory or common Arama of the Brahmacarin the other three 
are to be divided into two—the Grhastha—one who lives in the world 
and on the other hand the ascetic and hermit—those who leave the 
world. These are the two great divisions of mankind which have 
claimed man’s admiration allegiance and worship from the dawn of 
humanity in all ages. The history of the world could be written ina 
compendious form as the action and interaction of these two forces on 
men. This is exactly the problem in the age of Apastamba and he sets 
out the same elaborately in 2 sections II. 9. 23. Sütras 7 to 11 and 
II. 9.24. Sütras 1 to 15. These two sections are very important as 
setting both the basis of the claims of the respective contending parties. 
To summarise, the Sanyasi claimed the support of the texts of the Veda 
and the power to pronounce benediction (संकल्पसिद्धिः) [inficting 
[शाप is included]. The basis of the one is invisible and the basis of the 
second is visible by its effects being demonstrated and made known 
to the world. The Grhastha also had the Vedic texts to support and 
appeals to the view that the good done by the sons (e.g. in the shape of 
दान intended for the father's benefit and Sraddhas after his death) 
lead them to the places in heaven. He appeals to the son looking alike. 
Finally Apastamba concludes by giving his judgment in the last portion: 
“still there is no reason to place one order before the other II. 9. 24. 
न तु aE आश्रमाणामर्‌ |. On account of the passages of the 
revealed texts and on account of the visible results—these are the two- 
bases of arguments of each of the two side तस्मात्‌ श्रुतितः, प्रत्यक्षफलत्वात्‌. 


The same judgment would be that of Tiruvalluvar also as he praises 
both types of Dharma--the Grhastha and the Ascetic in the same 
expatiory words. Compare (1) the verses in Chapter 5, the House- 
holder, especially verse 6. “lf the Grhastha does perform the Dharma 
of his station what is there for him to gain by going to the other station 
of life (the life of the ascetic and hermit). verse 7. The Grhastha who 
acts up to the rules of his order is the best of those who try to ascend 
up to the feet ofthe Lord ie., get Moksa. V.10. He who lives up 
according to the rules prescribed for the Grhastha will be placed among 
the gods in heaven and (a) the verses relating to the ascetic verse 348. 
They are the ascetics who have renounced all. Others are confused 
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and are caught in the meshes (of Samsara )-263. Surely the Grhastha 
forgot तपस in order to be helpful to those who renounce. [The refer. 
ence to शापानुग्रह in verse 264 and the संकल्पसिद्धि IN verse 265 shows that 
Tiruvalluvar remembered Apastamba's case as of the T ascetic as put 
forth by him] and verse 266. Those who perform Tapas are those 
who perform the Dharma. Others are those who are fond of the 
results of the sense products and are caught in its meshes. 


This treatment of the two types प्रवृत्ति and fagfa is peculiar to 
Apastamba and the next great work which treats it likewise is the 
Bhagavad Gita. Sankara is his introduction to the, Gita Bhisya 
divides the Ashkas—those endowed with Daiva Prakrti into 2 classes 
the gga and निवृत्त and instances Manu and others as belonging to the 
one and ascetics like Sanaka and others as belonging to the other 
type. Sahkara with his fondness for the Ascetic would place the 
Grhastha as the Asrama leading to the culmination of life in the ascetic 
as that Arama in which the ज्ञाननिष्ठा stands supreme without being 
disturbed or lost. 


Some critics (The ultra pro-Tamils) find Tiruvalluvar’s 
4reatment of Illaram and Turavanam as something peculiar to Tamil 
genius. In fact it is only the 4 Asramas dividing themselves into 
‘camps the Grhastha and the renouncer (the Ascetic and the hermit) 
with the Brahmacarya Agrama as the foundation for all. Hence 
Tiruvalluvar treats of Education in the general section on Wealth 
omitting the special and peculiar features of a Brahmacarin. 


V. There is verse 63 is Chapter 7 which has remained an enigma 
for commentators :— 


They (fathers) say that their sons are their wealth; while the 
wealth of the sons 1s obtained by their own acts. 


This verse is in short the quintessence of the entire Khanda 11. 9. 
24, Sütras 9 to 14. 


Apastamba here considers a great question raised on the greatness 
or importance of the son to the father. The sons look like the father 
and there are Sruti statements that the father is born as the sons. The 
sons perform Sraddha and. give Dana on behalf of the father and 


the father is benefitted. Therefore the sons are the wealth of the 
fathers. 


But now the conundrum : what about the evil acts of the son? Just 
as the sons are liable to raise the father by their (son’s) deeds are the 


1 
| 
| 
| 
| 
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sons similarly capable of lowering the father by their evil deeds. Hence 
comes the rule. The son's evil acts cannot affect the father just as 
the leaves of the tree when dead do not affect the tree. Again we are 
reminded that the Seven Rishis stand firm in heaven and could not be ` 
affected by their sons’ acts. Hence the carefully given judgment is:— 
The son’s good acts do good to their parents and the sons are the 
wealth of their parents. But the sons ina similar way do not get their 
live’s deserts by the acts of the fathers but should stand on their own 
acts good and bad. This conclusion is set forth by Tiruvalluvar in the 
second portion of the verse quoted above. Otherwise it would appear 
to be an irrelevant insertion of an idea; but reading Apastamba 
ae can appreciate the force of the remark and the relevancy of the 
idea. 


VI. The most conclusive proof of borrowing is found in the 
Chapter on Honouring a guest-Chapter 6 of the Tirukural. Jt should 
be stated here that of the Dharma Sütra and Dharma Sastra writers 
Apastamba is most profuse in his treatment of honour due to a guest, 
Apastamba has for more than 2 long Khandas devoted to this II. 3. 6. 3 
to II. 4. 9. 4, Apastamba has a detailed comparison as to how the 
honour due to a guest is a sacrifice. Giving food in the morning noon 
and evening are the 3 Savanas. The hosts’ rising after the guest’s 
rising is the udavasaniya Isti. The address to the guest is the 
Daksina. Following the steps of the guest is the steps of Visnu. 
When he returned after accompanying the guest it amounts to Avabhrta. 
The fire inthe stomach of the guest isthe Ahavaniya; the fire in the 
house is Garhapatya; and the fire at which food for the guest is cooked 


is Dakshinagni. 


Not content with this Apastamba describes the degrees of kindness 
shown to a guest. Food mixed with milk produces the reward of 
Agnistoma, food mixed with clarified butter procures the reward of 
Ukthya, food mixed with honey the reward of an Atiratra, food accom- 
panied by meatthe reward of a Dvada$a, [and generally water, off 
spring and long life]. It is this detailed two told comparison of 
honouring a guest toa Vedic sacrifice which should have impressed 
Tiruvalluvar and not the mere mention of अतिथिसत॒कार as one of the 5 
sacrifices due by a householder. It is this two fold comparison which is 
summarised in verses 87 and 88 and in the same order also. 


We cannot compare what kind of sacrifice it is. The fruits of 
the sacrifice are dependant upon the degree of honour shown to the 


guest. 


The ordinary comparison with a sacrifice is used is the next verse 
88, verse 8 of Chapter 9:— 
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ot undertake the sacrifice of Honouring the guest 


“Those who do n 
would repent—Alas we have amassed wealth with difficulty and all to 


no purpose”. 


Thus I have shown how Tiruvalluvar has followed Apastamba in 
the main fundamentals of his treatise on Dharma. This essay would 
enable us to conclude that the civilisation of the two portions of India 
the north and the south, the Sanskrit and the Tamil language areas 
is identically the same and upon this rocky foundation a glorious future 


awaiting us will be built”. 


आसम्‌, तत्‌ सत्‌ 


XII—PHILOSOPHY AND RELIGION SECTION 
(38) THE CULT or JAGANNATHA, Its LUNAR ORIGIN 


by 
PROF. B. KAKATI, M.A; PH.D. (Car.) 


Gauhati University. 


1. The present temple was built at about 1100 A. D. by Ananta 
Codagahga. It contains four chambers: (1) a hall of offerings; (2) 
a hall for musicians and dancing: (3) a hall of audience where pilgrims 
assemble to have a sight of the image: (4) the Sanctuary ‘itself. 


B 5 5 ۳ 5 T I ۳ = 
2. The image is in triple form. The idols are fashioned only from 


the waist upwards. They have no hands and feats; no nose, no eyes. 


3. The image is replaced once in seventeen years. When two new 
moons occur in Asadh (June—July) which is said to happen once in 
seventeen years, anew image is always made. According to another 
account the new image is made every third year. The new image is 
made of Neem tree by common carpenters. A small box containing the 
spirit is said to be taken out of the old image and put in the new. The 
box is said to contain quick-silver. Another account says that the relics 
represent the bones of Krsna. 


4. Offerings of cooked food are made to the image. The customs 
regarding the consecrated food are remarkable. Even an outcaste can 
put the consecrated food into the mouth of a Brahmin. It is to be taken 
squatting on the ground. It is said to be prepared by Laksmi. 


5. All classes of men have equal access to the temple. Only the 
lowest and most impure castes are excluded from the precincts. 


The entire worship of Jagannatha, Balabhadra and Subhadra during 
the period from Snana Yatra to Ratha Yatra is performed by the 
daitas who are decendants of the Sabaras. During Ratha Yatra, the 
Sabaras have to touch the rope before others can draw the car. 


6. Within the temple enclosures there are also temples dedicated to 
Laksmi and Vimala. The temple of Vimala is one of the fifty one 
Mahapithas of Sati, Jagannatha himself being regarded as the Bhairava. 
On the 8th day of the bright half of ASvina, a goat is sacrificed before 
the goddess Vimala. i ١ 
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7. There are obscene figures on the walls of the Jaganna tha Temple 
as also of other temples of Orissa. They are extremely erotic and have 
nothing in common with the pictures of the Rasa—dance or the तः stealing 
of the milk-maids ‘ clothing’ of the Bhagavata Purana. They are 
embodiments of erotic realism. 


The Yogini Tantra notes certain relaxations ०1 the social and moral 
code in Orissa. It has been said that in Odra, in the land of Purusot- 
tama, no impurity attaches to accepting cooked rice from any body. The . 
Brahmins are not to be separately treated in the matter of touching or 
not touching. No fault attaches to free sexual intercourse or free. drink 
(amongst all orders of men and woman). Marriage of brothers in the 
reverse order obtains: a younger brother can marry prior to an elder 
one. Lastly lying with women and union with them is not counted an 
offence. 


8. The following legend about the origin of Jagannatha is recorded 
in the Utkala Khanda of the Skanda Purana. 


“In the earliest stage of its existence, Puri was a forest having the 
Blue Hill (Nilacala) in the centre, with an all-bestowing Kalpadruma 
(tree) on its brow, the sacred fountain of Rohini to the west, and on its 
side an inimitable image of Nilamadhava. The ‘existence o f the image 
of Nilamadhava, was reported to Raja Indradyumna, a prince of the 
solar dynasty, who reigned in Avanti in Malava. He sent out Brahmans 
in different directions in search for the deity ; all returned except Vidyà- 
pati who had gone to the east. He travelled for three months before he 
reached the country of Sabaras, an aboriginal tribe. There he dwelt in 
the house of a Sabara named Vigvavasu (sec. 17). The fowler used to 
go to jungles every day to offer flowers and fruits in secret. One day 
being moved by the prayers 0 f his daughter he look the Brahmin with 
his eyes blind-folded, so that he might behold the Lord only at the holy 
place and that he would not know the way thither. The Brahmin 
secretly took a bag of mustard seed, dropped it on the way till he reached 
the shrine. There he beheld Lord Nilamadhava in the form of a blue 
stone image at the foot of the all bestowing Kalpadruma. The Brahmin 
saw a crow falling there from the tree and going to heaven. He also 
tried to climb the tree and fall there to achieve the eternal bliss, but a 
voice from heaven cried— Hold Brahmin, first carry to thy king the 
good news that thou hast found the Lord of the World”. The fowler re- 
turned with flowers and fruits collected and spread them out before the 
image, but alas! the god would not come according to his wont to partake 
of the offering. Only a voice was heard saying:—“ Oh my faithful ser- 
vant, Iam worried of the jungle flowers and fruits and crave for cooked 
rice and sweets. No longer thou shalt see me in the form of thy blue 
god. Hereafter I shall be known as Jagannatha, the Lord of the 
World”. The Brahmin was kept captive for a long time, but at last 
moved by the tears of his daughter, the Sabara allowed him to depart. 
Whe Brahmin returned to tell the King his discovery. The king rejoiced 


THE CULT OF JAGANNATHA, ITS LUNAR ORIGIN 301 


at the.good news and started with a large army of wood-cutters to find 
out the blue image of the Lord, but the Lord was angry at the king's 
pride, and a voice was heard from heaven *O king, thou shalt indeed 
build my temple, but me thou shail not behold". 


The blue image had disappeared already. In bitter disappointment, 
the king performed certain penances in order to propitiate the god and 
then heard a voice from heaven saying that if he offered a thousand 
A$vamedha sacrifices, he would be blessed by the sight of Visnu in the 
shape, not of blue image, but alog of wood with certain marks on it. 
Sacrifices were performed. The deity appeared in the form of a log 
floating in the sea. It was brought to land and installed with great 
ceremony inthe enclosure where the sacrifices had been performed. 
It is identified to be the present site where the great temple now stands. 


The king collected all carpenters in the country to fashion the log 
into an image of Lord Jagannatha, but when they put their chisels 
on the wood, they broke into pieces. At last the Lord appeard in 
disguise of an old carpenter and gave out his name as Ananta Maharana 
and promised to make the image within twenty one days. He was shut 
up ina room with the log of wood. Before the expiry of the allotted 
time, the king grew anxious, as no sound was heard from within, and 
opened the door but found no body in, but three unfinished images. The 
images were brought in cars and placed on the throne and consecrated by 
Brahma”. (C. M. Acharya: Orissa Review, 1949). 


9. There are also other traditions relating to the origin of Jagan- 
natha. They are as follows :— 


“When Lord Srikrsna left the world, his earthly remains were 
placed on the funeral pyre but the navel portion could not be con- 
sumed by fire. So it was floated in the sea. It reached Nilacala. At 
this time king Indradyumna was practising austerities to have a view of 
Vishu, who appeared before him in a vision and ordered him to place 
this navel portion in a wooden image and worship it as Vishu. Brahmi- 
nism does not advocate the worship of any part of the dead body as 
Buddhism does. This tradition simply indicates that some Buddhistic 
story had been later modelled to give it a Brahminic appearance." : 


The following version of the story of Jagannatha is to be found in 
the Wana Parva and Musala Parva of Saraladasa’s Mahabharata. When 
Lord Šrī Krsna was killed by the arrow of Jara, a fowler, Arjuna tried 
to consume the dead body in flames, but he failed to do so. Consequently 
it was thrown into the sea and at length it floated in the form of a Daru 
(alog of wood) to Nilasundara on the shores of the sea. Jara had 
followed the dead body along the sea coast. Indradyumna son of king 
Galamadhava constructed a temple and installed the images constructed 
by Visvakarma in disguise. In this version also the uncouth figures are 
ascribed lo the opening of the doors before the stipulated period. (H. 

Mahtab: The History of Orissa, 1949 pp. 160 et seq.).‏ ر 
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From these aetiological myths it may be gathered that a certain 
local god was formerly worshipped in a blue-stone by the Sabaras and 
that later it was replaced by another made up of three pieces of shape- 
less woods. 


11. In oiden times Orissa consisted of three geographical parts: 
(1) Udra, Andra or Odra (2) Kalinga; (3) Utkala. It was first 
inhabited by the Sabaras, then the Dravidians and lastly by the 
Aryans, The. names of the different parts have all been traced to 
Dravidian sources: oddisu = cultivator (Telugu) : okkalgar-cultivator 
(Canarese) : kalinga, kalinji—cullivator (Mahtab: History of Orissa, 
. 1). It would thus appear from the place names that when Orissa comes 
into the light of history with a name, it wasalready within Dravidian 
sphere of cultural influence and was known as a land of cultivators. 
"The god of the floating wood on the sea-shore might be an imported one 
coming along with the Dravidian colonisers. In a land which derives 
its name from cultivation, the chief god of worship is likely to have 
been connected with vegetation. 


12. The Sabaras are mentioned in the arya-stava Harivansa: II 3) 
as worshippers of the mountain goddess Durga ( Sübarair barbaraiscaiva 
Pulindaisca supujita). A festival called Sabarolsava, connected with 
the worship of the goddess is also mentioned. (sec. 23). 


The original tradition of the éabaras seems to be retained in the 
Jatterday installation of goddess Vimala (a manifestation of Durga) 
within the temple precincts. “According to the Tantriks, Vimala and not 
Jagannatha is the presiding deity of Sriksetra. Pandit Vinayaka Misra 
thinks that the existing forms of Jagannatha worship is dominated by 
Tantrikism. On the eight day of the bright half of Agvina, a goat is 
sacrificed before the goddess Vimala ( Mahatab—pp. 167-168). 


13, Lord Jagannatha, however, receives offerings of cooked rice. 
Tn the aetiological land quoted above (sec. 8) heis represented as calling 
for cooked rice and sweets. The offering of boiled rice isa notable 
feature of Dravidian worship. The system (of. worship, of the village 
gods of South India) asa whole is redolent of the soil and evidently 
belongs to a pastoral and agricultural community ( Whitehead: The 
village Gods of South India 1921: pp. 99, 142) Jagannatha is worshipped 
‘ina triple form. The three images have given rise to all kinds of 
speculations. The Vaisnavites claim them as representations of Krsna. 
Balarama and Subhadra ; the Buddhists, as those of the Tri-ratna 5 and 
the Saivitas as those of the trident (tri-Sula). 


14. Let us examine the Vaisnavite claim as it is the popularly 
accepted one. The Utkala Khanda of the Skanda Purana is devoted to 
the glorification of Jagannatha. Visnu was formerly worshipped in a 
„quadruple form of the Vyuhas. So the Utkala Khanda finds it hard 
to reconcile the triple form with any known manifestation of Vishu and 
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adds that itisa four-fold manifestation with the discus sudarsana, 
representing the fourth form (tadrūpantu turiyakam) and lying hidden 
the pillar representing his body (Ut£ala : 19/14 18.) 


15. The story of the triple form of Visnu with Subhadra as the 
third seems to be unwarranted by any Pauranic tradition and it seems 
to be agraft upon some originally different legend of origin of Lord 
Jagannatha. 1t does not appear that Subhadra has anywhere been 
deified. In the Harivamsa the goddess Ekanaméa who was born as 
Nanda's daughter and was a substitute for Krsna on Devaki's lap has been 
referred to as Balarama’s sister (II. 3/10). She was brought up in 
the family of the Vrsnis as a child and was worshipped by all the 
Yàdavas as the protectress of Krsna's life. On one occasion when 
Krsna and Balarama returned in triumph after having killed a demon, 
they found her in their father's house. Madhava embraced her with 
his right hand and Balarama smelther on the head and embraced 
her with his left hand. The women folk saw the sister of Ràma and 
Krsna standing in between them (H.V. II. 101/13—18). This seems 
io be the only notice of Krsna and Balarama standing in a family group 
with a sister. But this sister was Ekànamáéa, a manifestation of 
Durgà and not Subhadra. In the Vaisnavite version of the story 
Ekànaméa has been replaced by Subhadra and thus all traces of 
association with any form of Saktism have been wiped out. 


16. One early Orissa poet 5222120352 in the Vana-Parva of his 
Mahabharata says that king Indradyumna on opening the doors found 
that there were three images of Visnu without hands and feet. They 
were shining with the halo of the great Buddha. There were no nose 
no ears and no eyes. There were no fingers and no toes. The great 
Buddha had appeared in the form of three lines (Mahatab: p. 168). 
“Among the village gods of South India there is one called Gangamma. 
the water-goddess who is sometimes called Mahalaksmi and sometimes 
Chamalamma (Kali). She is worshipped publicly by a whole village 
and also in the courtyards of private houses. In the latter case, people 
clean the wall of the houses outside with cow-dung ánd make three 
horizontal lines with kumkuma (ared paste of turmeric and lime) 
with a dot above and below and a semi-circle on the right hand side: 
with a dot in the middle, thus حت‎ 4 


———— d 
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The symbol on the right represents the sun and the moon and that 
‘on the left is the Saivite sectarian mark. They sacrifice to these 
symbols sheep, goats and fowls ( Whitehead: pp. 67—68). 


17. The three lines represent the original god whoever he might 
have been. The symbols of the sun and the moon on the right hand side 
furnish a clue to the meaning of the lines. The dots above and below 
the lines symbolise the sun and the lines themselves on the left hand 
side symbolise the moon. The sectarian Saiva marks in the form of 
three lines owe their origin to the moon, the moon-god having been 
merged in Siva (Somanatha). Lord Jagannatha in original three lines 
seems thus to have been the moon-god. 


The figure of Cangamma in lines and dots isa picture of the 
combined worship of the sun and the moon. “ The Binjhias of Chota 
Nagpur worship Nind-Bonga asthe moon in conjunction with Sing- 
Bonga or the sun; and in many other cases, the worship of both the 
luminaries is common (E. R. E. V. p. 3). 


The sun and the moon are also separately worshipped in Southern 
India. The sun god is called Bisal-Mariamma. Her shrines are 
“never covered with a roof and one of the symbols representing the deity 
isa brass pot full of water with a small mirror leaning agaiust it 
called Kunna-kannadi i.e. eye-mirror (Whitewhead: pp. 29, 39). .The 
cult of the moon-god isalso common. The Kharias offer to him a 
‘black cock under the name Jyolo Dubo; the Binjhias worship him as 
Nind-Bonga, the Mundasas Chand Omal. The Munda legend tells 
how on one occasion the moon deceived the sun, her husband and in 
his anger he cut her in two; afterwards he repented of his wrath and 
allowed her to shine forth in full beauty amidst her daughters, the 
stars. (E.R.E. JI p. 484). The most curious form is the Chauk 
Chand rite in Bihar. On that day the people fast and employ a Drahmin 
to worship the moon with an offering of flowers and sweet meats. It 
is believed that if any one looks. upon the moon that day, calamity will 
befallhim. Should any one be unlucky enough to do this, he can 
repel the dangerous influences by getting himself abused by other 
people; abuse like mock-fight being regarded asa means of protection 
against demons. He therefore in order to excite their abuse flings 
stones on the roofs of his neighbour's house (E. R. E., V. p. 3). 


As in many other places the moon is regarded as the deity who 
presides over crops, heals wounds and cures diseases especially those of 
the eyes. It is a favourite object of worship with women (E.R.E., II 
p.484). “The worship of the moon is definitely mentioned in the early 
Sangam works and there was a special shrine dedicated to the moon in 
each of the capitals of the Tamil land and relic of the old cult is the 
seeing of the moon on the third day after the new-moon day supposed to 
bring health and wealth (R. Dikshitar: Origin and spread of the Tamil 
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1947: 47 to 48). Professor Nila Kanta Sastri, of the Madras University 
writes to the author in a private communication that there is in ancient 
‘Tamil a literary convention in the type of love poem known as Kovai. 
The idea is this: when a sakhi of the heroine wants to find out if the 
heroine has had carnal connection with her lover one way of finding it 
out is to ask the heroine to worship the rising moon. If she had known 
the lover physically she would decline to worship the moon but feel 
thoroughly confused, because to worship the moon in such a case would 
be disloyalty to her lover, her prospective husband. Ifshe had no such 
contact with the lover she would readily join her family in worshipping 
the moon. The whole theme presupposes the currency of the worship 
of the moon. It is difficult to say when this literary convention actually 
came into vogue, It may not be much earlier than the 4th or 5th century 


Barth has the following note:’ The Sankaravijaya (Chapter 
XLIV) and the Mussalman writers speak of a sect of moon-worship- 
pers (Religions of India p. 253 f.n.). 


The term Visva@vasu as the name of the Sabara fowler who used 
10 worship the blue stone in concealment (sec. 8) is derived from the 
Vedic Soma-myth. Visvavasu, “possessing all goods" often accom- 
panies the word Gandharva. In one hymn itis used alone to designate 
Gandharva and in the later Samhitas, the Brahmanas and the post-Vedic 
literature, it frequently occurs as the name of an individual Gandharva. 
Soma is said to have dwelt among the Gandharvas or to have been 
stolen by the Gandharva Vi$vavasu. Ina later text, Soma is besought 
to elude the Gandharva Vi$vavasu in the form of an eagle. (Macdonell: 
Vedic mythology; pp. 136-137). ` 


About the triple form of the lunar divinity and its association with 
trees and plants, the following folk-myths prevalent amongst diverse 
races may be considered. 


18. “Itis a wide-spread feature of lunar deities that like the 
Moirai they are three fold or triune. In the language of many uncul- 
tured peoples the waxing, the full and the waning moon are denoted by 
three quite different names. In New Britain the moon consists of 
three persons, the full moon, called the white woman, or the old woman, 
and her two sons the waxing and the waning moon. In New Zealand 
it is related that when some women visited the abode of the moon they 
found it inhabited by three grey-headed spirits who sat by a. fire in 
which burned three logs. Among the Bataks of Sumatra, the moon 
consists of three persons, the Lords of the moon. Among the natives 
of Northern Ashanti it is well known that the satellite is inhabited by 
three beings similar to men in appearance but provided with enormous 
‘ears which completely cover their faces. One of these is white and the 
other two black They existed before man was created. : 
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` In ancient India the phases of the moon were likewise regarded : 

as separate persons. Among the ancient Babylonians the three phases 
of the moon. bore three, names—the sickle, the tiara, and the kidney ۰ 
and were- identified with three different gods. Similarly among the 
Nordic races of Europe the moon was = a three-fold deity—Mani, the 
full moon, Nyi, the new moon and Nithi the waning moon, The. 
peasants of Southern France perceive three persons in the-moon. 


In.Germany the moon hare has three legs. In India the chariot 
of the moon has three wheels In China the moon is inhabited by a, 


x 


three-legged bird (Mothe:s: 1I pp. 603-605). : 


In the Vedic mythology à three wheeled car belonged only to the, 
Agvins. Butin the Pauranic myths it has been transferred to the, 
moon-god. But inthe Vedas, Soma is represented as being closely 
associated with certaim aggregates of three. It is recognised in the 
1९, 17. as having: three. admixtures (tryüsir). Jt is also described.as. 
being pressed three times in the day. Soma is also called trisadastha, 
“having three abodes.” Those three abodes may designate the three 
tubs used at the Soma sacrifice of later ritual. There is also mention 
of threé lakes of Soma. which Indra drinks. The-epithet triprgtha, 
“three backed" is peculiar to Soma. It probably refers to the three 
admixtures (Macdonell: V..M. 106-7). 


The three phases of the moon conceived as separate persons in the 
Puranas are (1) Anumati (2) Raka; and (3) Kuhü. Anumati is the 
15th day of moon’s age on which it rises one digit less than full when 
the gods or manes receive oblations with favour. It is personified as a 
‘goddess. Raka is the goddess presiding over the actual day of full 
moon, Anumati being supposed to preside over the previous day: 
Kuht is the first day of the first quarter on which the moon rises. 
invisibly (Monier-willams: SKT. Dictionary), There is another god- 
dess Sinivali presiding over fecundity’ and’ easy birth in the Rgveda: 
In the A. V. she is the wife of Visnu. In later Vedic texts she is the 
presiding deity of the first day of the new moonas Raka of the full 
moon (Ibid). Kuhü does not occur in the R, ۷۰ and her place is taken 
by Gungt (0.5. T. V. p. 346). Kit : 


"19: -So intimately is the moon associated with the growth of 
vegetation that it is often completely identified with a sacred plant or: 
tree as with p. Soma’ plant. in India. or the maize plant in America. 
In the-myths of the Iroquois before the moon existed in her present 
form, the upper world was lighted by a luminous tree the functions of 
which were taken over by the moon ‘when she descended to light the 
earth. The Caribs and the Arawaks who regard the moon as the 
supreme being picture the world as having a 


. It is also known ‘as the tree of 


THE CULT OF JAGANNATHA, ITS LUNAR ORIGIN 307. 


In South America, the sacred Paschemba palm is regarded as having 
fallen from. the moon and is considered to be identical with it... The 
natives of the Sunda islands say that their sacred tree had existed 
before the gods existed.. Inthe Admiralty. Islands the Coco-nut palm 
is identified with the moon. In New Britain the full moon is said to 
have come out of a sugar cane. Among the Bombala of West Africa 
the moon-god is worshipped in the form of atree. The form under 
which the Great Arabian moon-goddess AL-UZZa was worshipped at 
Mecca was that of a tree. All Semitic moon divinities were similarly 
associated with trees and sacred bushes. On some Babylonian cylin- 
dans the identification is represented in a very realistic manner; the 
moon-god with the crescent on his head constitutes the trunk of a tree 
and leafy boughs and branches are seen growing from every part of 
his person. In Crete and Archaic Greece lunar deities were similarly” 
represented as trees. (Mothers 11 pp. 629-631). 


20. “The goddess Europa was worshipped at Gortyna in Crete 
during the Hellenic period asa sacred tree. In Polynesia the tree of 
life was a local bread-fruit tree which became a god ora goddess. Out 
of this magic broad-fruit tree, as legend says, a great goddess was 
made. A Japanese legend relates that a hero named Manko once saw 
a beautiful woman sitting ona tree trunk that floated on the sea. 
Manko had the tree taken into his boat and found that the woman was 
hidden inside the trunk, (Mackenzie: Myth of China and Japan: 
pp. 134, 135, 152). 


In the Rgveda, both Soma and large trees receive the epithet 
Vanaspati, “lord of the wood". Soma is so called because he is said 
to have generated all plants. Large trees are a few times addressed as 
deities along with waters and mountains. In the later Samhitas, the 
sphere of Apsarases. extend to the earth and in particular to trees. 
They are spoken of as inhabiting banyans (nyagrodha) and sacred fig- 
trees (asvattha) in which their cymbals and lutes resound (Macdonell: 
Vedic Mythology pp. 112, 134, 154). 


“A moon girl came into being in Japan; she was discovered bya 
wood cutter. One day when collecting bamboo he found inside a cane 
a little baby whose body shone as does a jem in darkness. He took her 
home to his wife and she grew to be avery beautiful girl. She was 
called Moon-Ray and after living for atime onthe earth returned to 
the moon. She had maintained her youthful appearance by drinking 
from a small vessel she possessed, the fluid of immortality (Ibid: 
p. 150). à 


21. The cutting up ofa log of wood and fashioning it into a 
goddess is a common practice in South India.". When an epidemic of 
'Cholera breaks out, a goddess called Maridiamma is installed. A log 
‘of margosa (Neem) wood about 3 ft. high and six inches in diameter 
js cut and roughly carved at the top into the shape of a head and then: 
“fixed in the ground with a pandal of leaves and clothes over it. Then 

=~ : 
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the procession of the earthen pot half filled with butter, milk and rice 
is conducted everyday -till the epidemic subsides $ (Whitehead p. 65). 
It has also-been noted that margosa or neem tree is an evergreen bear. 
ing white flowers and is frequently associated with village divinities. 
(p. 37 f.n.). 


When the image of Jagannatha is replaced every 17th year, the 
figures are cut out of a Neem tree. 


22. A good deal has been said about the catholicity of admission 
of all orders of men into the temple and the special privileges enjoyed 
by the Sabaras. All this has been laid at the door of Buddhist influence, 
But in the worship of the village deities the Pujaris are drawn from 
all the lower castes indiscriminately, though in any one village the 
Püjàris of a particular goddess nearly always belong to one particular 
caste (Whitehead; p. 43). The privileges enjoyed by the Sabaras are 
relics of ancient customs, 


23. Similarly even without postulating Buddhist influence, the free 
access of all classes of visitors may be explained. In the Kamakhya 
temple of Kamariipa similar practices are in vogue. “Kamakhya 
herself admitted of being worshipped both according to Right hand and 
the Left-hand methods. Moreover, there was no restriction to foreigners 
about the mode of Kamakhya worship. They could worship according 
to the practices current in their native localities. In other countries 
conformity to local customs was enjoined ;but in Kamartipa foreigners 
were exempted from conformity to local rites and ceremonies. Kama- 
rüpa is the favourite haunt of the Devi. No other place Is like it. In 
other places the Devi is rare but in Kamarüpa she dwells in every 
house". (B. Kakati: Mother goddess Kamakhya: p. 48). In the 
Kamakhya temple people have not only free admission but also own 
modes of worship. 


About the obscène pictures on the walls. In the Kalika Purana a 
certain festival in connection with the worship of the Devi has been. 
mentioned. This is called Sabarotsava, the festival of the Sabaras. 
“On the tenth day of the autumnal worship people were enjoined upon 
to sing lewd songs naming the sexual organs in the company of finely 
dressed virgins and prostitutes. They were also to throw rice, flowers, 
dust and mud at one another &c. Failure to join the revelry would 
bring down the wrath of the goddess upon the delinquents. This was 
ne Sabarotsava (Kakati: The Mother goddess Kamakhya pp. Wea 

). 


There are parallel South Indian practices observed in connection 
with the worship of the village goddess. «Once in every year, festival 
is celebrated in her honour during the harvest season..and while the 
services was in progress, naked women had to sing and dance before the- 
deity... Atthe close of the festival when the image of the village deity 
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is carried in a procession to the boundary of the willage the Asadis or 
the outcastes who officiate as priests during the function sing an obscene 
song in praise of her and indulge in indecent jests at the expense of the 
chief men of the village........In Kerala it used to be the custom until 
quite recently to sing obscene songs during the Puram festival (or the 
festival of Bhagavati) at Shertally. At Cranganore the right of distri- 
buting the Prasadam during the Bhagavati festival is held as a monopoly 
of the women folk of certain families; and they are obliged to answer 
question on sex-matters put at the time of distributing the Prasadam 
(N. Venkataramanayya: Rudra Siva, 1941, pp. 59-60). 


24. Similar rites or practices are however indulged in all over the 
world in connection with the worship of mother-goddesses. “The wor- 
ship of mother goddesses was every where attended by rites which to us 
are revolting. Herodotus indicates the obscene character of those which 
prevailed at the Delta region. In Asia Minor, the festivals of the Great 
Mother and her son who symbolised the generative agency 
in nature were the scenes of terrible practices. Men mutilated their 
bodies and women became the “sacred wives" of the god (Mackenzie: 
Egyptian myth and legend: XXXIX). 


25. To sum up; from the materials examined above it would appear 
that almost all aspects of the Jagannatha cult haye some correspondences 
with some features of primitive rites and customs, some of them obtain- 
ing even now in South India. In the form in which these rites are 
observed in connection with temple worship they may be regarded as 
sublimations. The images of Jagannatha are symbols dressed up as 
images, and in South India gods or goddesses are worshipped both in 
images as well as in rude symbols according to the exigencies of circum- 
stances. The symbols consist of a stick, a spear a wooden stake, a stone 
a post, a clay or a brass pot. The images frequently consist of carving 
ahuman head on the top of a wooden pillar. And the figures of 
Jagannatha are only such carving on wooden pillars. 


The process of Vaisnavising the symbols has been noticed above.. 
They have received the group name of Jagannatha, Jagannatha being 
one of the attributive names of Visnu. As lunar deities, the images 
should have been linked with Siva as Somanatha, but the triple manifes- 
tation was hard to reconcile with Siva though a connection with 
tri-sula has been suggested. From the scanty materials now available, 
it can not be said how the images came to be associated with Visnu. 
From popular associations of Jagannatha with the Buddha (sec. 16) it 
is not unlikely that the images were first taken over by the Buddhist and 
subsequently reclaimed by the Vaisnavites. 


7 


5 (39) THE DISTINCTION BETWEEN NIRVIKALPAKA AND SAVIKALPAKA. 
1 PERCEPTION IN INDIAN PHILOSOPHY. : 


- by 
PROF. D. N. SHASTRI, M.A, M.O.L. 


Meerut College, Meerut. 


Schools of Indian Philosophy. notably the orthodox realist schools, 
the Nyaya-Vaisesika and the Mimamsa, and the Buddhist school of 
Dihnaga distinguish between Nirvikalpaka and Savikalpaka, i. e. the 
indeterminate and determinate’ perceptions. Connotations of these 
terms, of course, differ not only with different schools of Indian Philo- 
sophy but sometimes even with the writers of one and the same school. 
One of the problems of Indian Philosophy which has not so far engaged 
‘the attention of -scholars is: At what age or in what stages did the 
distinction between Nirvikalpaka and Savikalpaka in the process of 
perception arise, and who was or were the pioneers in introducing -this 
«distinction. 


. ۶ the six orthodox philosophical Sütras taken in their. most pro- 
bable chronological order, the Brahmasütra of Badarayana does not 
advance at all any theory of perception, and therefore the question of 
distinction between Nirvikalpaka and Savikalpaka does not arise. In 
the defnition (or rather description) of perception contained in the 
Mimamsasatra of Jaimini, it is stated that *When the senses of a person 
come in contact with an existent object, a cognition produced therefrom 
is perception."! Here there is no trace of the distinction in question. 
Similarly in the Vaisesikasütra of Kanada, which makes a meagre 
reference to the nature of perception in the course of proving the existence 
of the soul, there is no indication of that distinction. The definition 
of perception given in the Nyayasütra of Gotama? contains three 
adjectives of perceptual cognition, i.e. (i)avyapade$ya (unnamable), 


1. Satsamprayoge purusasyendriyanam budhijanma tatpratyaksam. 
Ms. I. i. 4. : ١ "g 


2. Atmendriyarthasannikarsad yannispadyate tadanyat. Vs, I. 
i. 18. 


3. Indriyarthasannikar$otpannam jnanamavyapadesyam avyabhi- 
cari vyavasayatmakam pratyaksam. Ns. I. i.4. 


THE NIRVIKALPAKA AND SAVIKALPAKA IN INDIAN PHILOSOPHY 311 


(ii) ‘avyabhicari (uncontradicted), and (iii) vyavasayatmaka (definite). 
Of these, the first and third adjectives, i. e. avyapade$ya (unnamable). 
and vyavasayatmaka (definite) have been interpreted by VacaspatimiSra 
as indicating two kinds of. perception, i.e. the Nirvikalpaka and Savi- 
kalpaka. There is little doubt that this is Vacaspatimisra’s own 
innovation. -It was not known to Vatsyayana, the earliest commentator 
on the Nyayasitra, and not even to Udyotakara. Of course the term 
avyapadesya (unnamable) might suggest that perception as defined. 
here is meant to be free from admixture of verbal element, and, there- 
fore, somewhat akin to Nirvikalpaka. But the same cognition is also 
stated to be ‘vyavasayatmaka (definite) i. e. determinate. Vatsyayana’s 
own interpretation of the term.'avyapade$ya' is that a cognition of an 
object generated by the sense-object contact is indicated by words such 
as "colour" “taste”, and; therefore, the cognition in question may be 
taken to: be a verbal one. The term avyapade$ya: which means “not 
verbal" has been added to exclude that possibility. He further says 
that word is not used. (as in.the case of a verbal cognition) at the. time 
of a perceptual cognition. but itis used only at the time of expression 
of that cognition. (vyaharakala). Thus the distinction between 
Savikalpaka and Nirvikalpaka is not known to the Nyayasütra. 
Yogasiitra of Patanjali which is of sufficiently late date, not only does 
not know this distinction, but uses the term vikalpa in the sense’ of 
‘knowledge’ caused by mere verbal usage and devoid of any reality® 
which is almost the Buddhist meaning of this term. Samkhyapravacana- 
sūtra which is as late as the fourteenth century deserves here no mention, 
but even the definition of perception as given there makes no reference 
to the distinction in question. In the Buddhist philosophy there is no: 
reference to it inthe writings of Vasubandhu and his predecessors. 
Jainas simply refuse to accept the existence of Nirvikalpaka. 


So far the problem has been dealt with negatively. Let us now 
consider when there occurs in Indian Philosophy the first indication 
of the distinction in question. The earliest term used for a sort of 
first stage of perception is ‘alocana’ which has been used by Kumarila, 
in his welknown account of Nirvikalpaka perception. - The earliest. 
use, so far I have been able to trace, of the term “5100918? in this sense 
is met with in the Samkhyakarika of Iévarakrsna, which is the most 
authoritative work of the Samkhya school. The term, however, does 
not occur there in connection with the definition of perception? 


4, NVTT. p. 114. 

5. NVB p. 109 and 111. 
û YS A 

7. SPS I. 89. 

8. SV TV) 112. 5 : र 
ज SEE ; وه‎ 222 
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Describing, however, the function of senses the author says that with 
reference to objects colour etc. the function of senses is ‘alocanamatraio, 
mere first apprehension or the undifferentiated sensum presented by 
the senses to Manas, the internal sense (and not the ‘mind’ as usually 
but erroneously rendered in English). Further itis said that manas 
is Sahkalpaka i. e. it differentiates or determines the undifferentiated 
sensum presented by the senses!!, On the basis of this, Vacaspatimigra, 
the most authoritative commentator on the Samkhya karika introduces 
a full-fledged distinction between Nirvikalpaka and Savikalpaka, as 
if it were contained in the Samkhyakarika itself!2, Tt is, however, 
clear that the distinction Was not known to I$varakrsna, otherwise 
some reference to it must have been made in his definition of percep- 
tion. As a matter of fact I$varakrsha here merely differentiates 
between the functions of the senses and the manas, which is not the 
same thing as distinction between Nirvikalpaka and Savikalpaka, 


The next stage, in which there is clear discernment of an earlier 
and a later stage of perception, is to be met with in Pragastapada. His 
date in relation to that of Dihnaga has been a matter of hot controversy. 
Stcherbatsky in one of his early articles tried to prove that Pra$astapada 
borrowed ideas from Dihnàga, and unfairly tried to conceal his obli- 
gations!3, Keith also agreed with himit. Randle has, however, 
pointed out that Stcherbatsky later on changed his views, and came to 
the conclusion that Prasastapada far from being a borrower from, and 
posterior to, Difinaga was either a predecessor or a contemporary of 
Vasubaridhu, the teacher of Dihnagal5. As we shall see that the pro- 
blem before us itself throws some light on this controversial point. 
There are three statements of Pragastapada in this connection which 
deserve notice. In the first of them, while describing perception he 
says: "In the case of three substances (earth, water and fire) which 
possess dimension called *mahat' (gross), there arises from such causes 
as possessing many parts, the manifested colour, light, and four kinds 
‘of contact; and from the presence of auxiliaries dharma etc. ‘a mere 
apprehension of the form (Svartpalocanamatra). From the contact 


10. Rupadisu pancanam alocanamatramisyate vrttih SK 28. 


11. Ibid 7 

12. STK.27 Karika, 

13. Le Museon Vol. V 1904, quoted by Faddegon, the “Vaisesika 
System" p. 27. 

14. Indian Logic and Atomism p. Z7. 


15. Stcherbatsky's Introduction to the German translation (by 
Otto Strauss) of his work ‘Epistemology and Logic as. taught by later 
Buddhists” 1924 quoted by Randle, Indian Logic in the Early Schools 


p. 29. 
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‘of the mind with the soul there arises, on account of qualifications such - 
as (i) Universal, (ii) Particular-Universal, (ii) Substance, (iv) 
Qualities, (v) and action a qualified perception in the form “A cow 
which is (1) existent, (ii) substance and earthly (iii) having horns and 
(iv) which is white, (v) is moving"!$, Pragastapada does not expli- 
citly say that the former “mere apprehension" precedes the latter 
qualified perception. In his second statement in the same context 
PraSastapada introduces the two stages in the form of pramana (the 
means of knowledge) and prama (the resultant cognition), and says: 
“When cognition of a substance etc. is the prama, the form of pramaha 
consists in mere apprehension of the form of Universal and particular- 
UniversalU. But in origination of the cognition of universal and 
particular Universal, the undivided ‘mere apprehension’ is the 
pramanal$. There is no other pramana for this, because it is not in the 
form of the result (of another pramanal).” It means that prama 
and pramana are identical in this case. The two statements of 
Pra$astapáda taken together imply that in the first instance there is 
mere apprehension of the Universal and the particular (or the particu- 
lar-Universal)?0 which is followed by the perception of substance 
qualified by the universals. Here we have the germ of the later Nyaya- 
Vaigesika theory of a clear-cut distinction between Nirvikalpaka and 
Savikalpaka, as we shall see later on. The views of Pragastapada, 
however, are in a fluid state. In the first statement quoted above 
‘mere apprehension of form’ refers to the Substance, and not to the 
universal or the particular-universal (Samanyavisesa) as it does in the 
second statement. Ina third statement he introduces another alter- 
native with regard to the distinction between pramana and prama and 


16. Dravye tavat trividhe mahaty anekadravyavattvodbhütarüpa 
prakagacatustaya-sannikarsad dharmadisamagrye ca svarüpa locanama- 
tram. Samanyavisesadravyagunakarmavisesanapeksadatmamanahsan- 
nikarsat pratyaksam ulpadyate sad dravyam prthivivisani Suklo gaur- 
gacchati. PPS p. 186. 


17. Sàmanyaviéesesu Svarüpalocanamàtram Ibid 187. See n 19. 
below. 


18. Avibhaktamalocanamatram Ibid 187. See n 19 below. 


.19. Tatra samanyavi$esesu svarüpalocanamatram .pratyaksam 
pramanam....pramitir dravyadivisayam [7۰+ Samanyavisesaj ond 
pattau avibhaktam alocanamatram pratyaksam pramanam. asminnanya 
pramanantaramasti aphalarüpatvat. Ibid p. 187. 


20. The term 'vi$esa' which since the time of PraSastapada has 
come to mean a special padartha, the ultimate-particular residing m 
eternal substances, is used confusedly in the Vaisesikasütras an 
Pragatapadafhasya itself, and even in later works, sometimes in t s 
sense of a particular individual (vyakti), and sometimes in the sense 0 


particular-Universal (S amànyavisesa). 
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says: "True and unnameable cognition of any kind of object resulting 
from four kinds of contact may be regarded as pramana, and the idea 
of the pleasant, unpleasant or indifferent nature (of the object cognized) 
is the prama’’}. In this alternative there is no reference to the earlier 
stage of perception called ‘alocana’. One of the points of controversy 
between the Buddhist and the orthodox Nyaya-Vaisesika school was 
that while the former regarded prama and pramana as identical, the 
latter insisted that they were two different stages. In the second and 
third statements quoted above, Pragastapada tries to establish differ- 
ence between pramana and prama. In his second statement he says 
that the earlier stage of mere apprehension is pramaha, and the sub- 
sequent difinite perception isthe prama; while in his third statement 
he says that the definite perception itself is the pramana, and the idea 
of pleasantness etc. is the prama. It would appear that the word 
‘glocana’ in Pragastapada’s work does not stand in a clear-cut way for 
Nirvikalpaka or inderminate perception as accepted in the later N-V 
School. This is further indicated by the fact that both Kandali and 
Kiranavali interpret the word 'àlocana' in the first statement as 
‘nirvikalpaka Pratyaksa’,22 but in the Second .one, the same word has 
been interpreted by both of them to mean ‘contact of the sense with the 
object’23. This shows that confusion regarding the sense of this word 
already existed in their time. We may, therefore, conclude . that 
Pragastapada had a vague idea of an earlier stage of perception which 
he called as ‘mere apprehension of form’, and also held not quite clearly 
and positively, that this ‘mere apprehension’ was that of universal and 
particular-universal. He had no definite and positive theory of un- 
differential and indeterminate perception which invariably precedes a 
determinate perception as accepted in the later N-V School. The fact 
that Pragastapada’s ideas regarding nirvikalpka are meagre and vague, 
clearly indicates that he could not be posterior to Dihnaga. 


A clear-cut distinction between Nirvikalpaka and Savikalpaka, not 
only of sequence in their occurrence and ofthe degree oftheir vivid- 
ness, but real, qualitative and fundamental was made, for the first time 
in Indian Philosophy, by Dihnaga, the founder of the Buddhist Logic 
and Epistemology. He probably belongs to the fifth century, although 
his date continues to be controversial24, According to him there are 


21. athava Sarvesu padarthesu catustayasannikarsadavitathama-- 
vyapadegyam yajjnanam utpadyate tatpratyaksam 0۲2103128110 ,,.६६ موی‎ 
pramitir gunadosamadhyasthyadarsanam. pp. 14 p. 187-188. 


22. alocanamatram grahanamatram vikalparahitam pratyaksamiti. 
yavat. Kan p. 189 alocanam nirvikalpakam pratyaksam Saksatkari. 
Kiv p. 278. 3 


23. alocanam indriyarthasannikarsah. Kan Toman besten 
jndriyarthasannikarsah. “Kir. 0. 268. P ocanam 


24. Winternitz 5 Indian Literature Vol. IT p. 362-63. 
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two pramanas (means of knowled 


ge) :—(1) grahana, the Nirvikalpaka 
(The sensation or the undifferent we p 


| 1 1 iated perception) which alone, accord- 
ing to him, is true and pure perception, and (ii) adhyavasaya, the 
thought or imagination which covers inference às well as the socalled 


‘determinate perception?5 of the orthodox realist Schools, i.e. all that 
involves thought-process?6, : 


Steherbatsky compares these two radically different sources of 
knowledge as accepted by Dihnaga to Sensibility and Un lersianding 
of Kantian epistemologyZ. Dihnaga says that sources of knowledge 
are only two because the reality presented by them is also two-fold. 
One of the two realities is ultimate particular (Svalaksana), the point- 
instant (Ksana) which is transcendental, the thing-in-itself (Parmar- 
thasat). This is apprehended by grahana, the nirvikalpakapratyaksa, 
the pure sensation, The other reality is that of thought-contents, a 
generalized entity (Samanyalaksana) which is constructed by our 
imagination (Kalpana). The second reality is only empirical, pheno- 
menal (Samvrtisat). This is comprehended by our thought-process 
which means inference in a broad and general sense, This includes 


determinate perception of the realist school also. The latter, according 


toDihnaga is only a pseudo-perception, which appears to bea pure 
perception simply because it follows in the wake of the true perception, 
the Nirvikalpaka?s. Thus the reality (prameya being of two types, the 
pramāņas (means of knowledge) are also only two. The nature of 
reality being radically different, the pramanas are also radically 
different. It means that they operate only in their own respective 


spheres. The nirvikalpaka apprehends only the direct reality, the 


ultimate particulars (Svalaksanas). It can never cognize the indirect, 
the constructed or the generalized reality. (Samanyalaksana). Simi- 
larly the adhyavasaya or inference or thought comprehends only the 
latter reality, and does not operate 1n apprehending the former i.e. the 
direct reality. The phenomenon of each of the two pramanas operating 
only in its own sphere is technically called pramanavyavastha. On 
this point, the realist N-V school joins issue with the Buddhist. 


25. Savikalpaka pratyaksa, 


26. tasya (pratyaksasya) visayah Svalaksanam....anyat samanyalak 


sanam ‘So’ numansya Visayah N.B. 1. 


27. Buddhist Logic Vol. I, p. 69 £f. 

28. Pratyaksaprsthabhavitvat. 

29(i) atra pramanam  dvividham. Kutascet, dvilaksanam pra- 
meyam Svasámanyalaksanabhyam bhinnalaksanam prameyae 
ntaram nasti. PS p. 4. 


(ii) tasya (pratyaksasya visayah) Svalaksanam ....,anyat samana 
yalaksanam So'numanasya visayah. NB. Ch. I. P. I. 
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According to the former the different:pramanas (means: of knowledge) : 
operate- in the sphere of one another, 7.८. the same object at one time 
niay be cognized by perception, and another time by inference or any 
one of the pramanas. The N-V theory is technically called pramàna- 
samplava. It is now clear how Diinaga drew a fundamental and- 
radical distinction in the nature of Nirvikalpaka and Savikalpaka 
They are not two kinds of perception as accepted by the realist. But 
they are two types of knowledge quite different, not only in their nature 
and essence, but also in the sphere of their operation. The orthodox 
realist schools never accepted that kind of distinction between the two 
but the qualitative and essential difference in the nature of two kinds 
of perception as accepted by the later N-V school was undoubtedly 
influenced and adapted from the theory of Dihnaga as we shall presently 
see. This brings out the full significance of the controversy between 
the Buddhist and the realist orthodox schools. 


, Amongst the orthodox writers, the earliest use of the term Nirvikal- 
paka in the sense of an earlier stage which invariably precedes Savikalpaka 
or:determinate perception, is met with in Kumarila's Slokavartika. The 
date of Kumarila is 700 A. D. The knowledge called *alocana' which is. 
used, as we have already seen, in Samkhya Karika to denote the func- 
tions of the senses, and by Prasastapada in the sense of ‘mere apprehen- 
sion of the form' is definitely declared by Kumarila to be 'nirvikalpaka', 
which according to him is the first apprehension caused by the pure 
object, and similar to that of children or the dumb in which particularity 
or Universalis not experienced, but only the individual, as the substra- 
tum of them, is apprehended3»., He further says: “after that (i. e. the 
Nirvikalpaka perception) an object 15 determined by its attributes like 
universa] etc., and that too isa perception?31," The last words, 'that too 
is a perception’ are obviously addressed to the Buddhist who does. not 
accept the. determinate (Savikalpaka) knowledge as perception. The: 
theory as put forward here has clearly the stamp of Difnaga upon it,- 
which is discernible even after its orthodox adaptation. Otherwise what 
can be the sense of the words ‘caused by the pure object’, According . 
to the realist even the determinate perception is caused by the pure 
object, for even the attributes, universal, etc. are objectively real, -and 
even in the determinate perception there is no admixture of any mental 
element. The adjective ‘pure’ before the object can have significance only 
in the theory of Dihnaga. It seems, therefore, one of the instances ۰ 
an inadvertent borrowing from Difnaga. In Kumarila's description of 
Nirvikalpaka, there 19, however, no sharp distinction baséd on the 
qualitative and essential difference between the two kinds. of perceplioa 


-. 30.:, Asti hyalocam jfianam prathamam Nirvikalpakam, bàlamüka- 
divijnanasadrsar SSuddhavastujam; na viSéso-na‘simanyam tadanimanu- 
bhüyate tayoradharabhüta tu vyaktirevavasiyate 50. 1V^112'and 113. 

ups Tatah parai panarvastu: ‘dharmair jatyadibhiryaya: bhuddhya~ 
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which was propounded by the N-V school. Kumarila says that Nirvi- 
kalpaka is like the apprehension of children and the dumb. This appears 
to be like an answer to a school of grammarians who held that all ideas 
were necessarily and invariably associated with words. To them 
Kumarila says that there is no word-element in the Nirvikalpaka stage. 
The real point, however, with regard to the transcendental nature or 
Nirvikalpaka as brought out by Dihnaga, namely that we are unconscious 
of its existence (which was accepted by the later N-V School)3? is 
missing in Kumarila. His theory is, thus, not fully developed as that 
of the later N-V School, but Kumarila amongst the orthodox writers is 
the first who definitely recognized an earlier stage in the process of 
perception, and designated it by the terms, *Nirvikalpaka'. 


So far as the N-V school is concerned, the earliest introduction of the 
Nirvikalpaka theory is met with in the Nyayavartikatatparyatika of 
Vácaspatimisra, unless he may beheld to be posterior to Jayanta, the 
author of Nyayamarijari who is fully conversant with that theory. 
Vacaspati introduces tne theory by declaring that he received it from his 
preceptor?3, Trilocana. It has been suggested that Trilocana may be 
identical with Jayanta, for in the introductory stanza of his work, 
Nyàyakanika, Vacaspatimisra offers salutation to his teacher who is 
mentioned as the author of Nyayamanjari4. But this is not at all 
plausible. In his -lengthy discussion on the meaning of the terms 
‘avyapadegya’ and *vyavasayatmaka' in the Gotama’s definition of precep- 
tion, Jayanta does not seem to be even conversant with the interpretation 
of these terms given by Vacaspatimisra of which he would himself be 
the author if he were identical with Trilocana. As for the salutations 
to the author of Nyayamafijari, coming as it does before a Mimamsa 
work, that might have been some Mimamsa work quite different from 
the Nyayamanijari of Jayanta. It is well-known that the term ‘Nyaya is a 
common designation of both Mimamsa and N-V school works. Thus 
in the present state of our knowledge we cannot definitely say who of 
those two authors, VacaSpatimisra and Jayanta was earlier. 


It was Stated that Vacapatimigra interpreted the words ‘avyapa- 
degya’ and ‘vyavasayatmaka’ in the Gotama’s definition of perception as 
Nirvikalpaka and Savikalpaka perceptions. According to him the part 
of the Sütra:—Indriyarthasannikarsotpannam jnanam avyabhicari 
(i.e. uncontradicted knowledge produced by the Sense-object contact) 
is the definition of perception, and the words *avyapade$ya and 'vyava- 
siyatmaka’ enumerate two kinds of perception, i. e. ‘Nirvikalpaka’ and 
‘Savikalpaka’. This interpretation is unknown to Vatsyayana, the 
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32. Nirvikalpakamatindriyam.. = a oe 70 
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earliest commentator on the Nyayasütras, who is definitely earlier than 
Dihnaga. Not even Udyotakara knows anything like this interpretation, 
Vacaspatimigra says that those two authors have not given this interpre- 
tation because it is so very clear that the students (of Nyaya) would 
themselves understand 135. The fact, however, is that far from being 
very clear, the term ‘avyapade$ya’ has been a hard nut to crack. Vatsy. 
ayana’s interpretation of this term was not acceptable to Sridhara, 
Udayana or Vyomasiva, the three great commentators on the Pragasta- 
pada. Each of these gives his own interpretation. Jayanta, in course 
of a lengthy discussion, has given a number of theories with regard to 
the meaning of this difficult word’, None of them have accepted 
Vacaspatimisra’s interpretation. In fact, they have not even referred to 
it. Obviously Vacaspatimisra’s interpretation is his own innovation, Tt 
does even violence to the text of the Sūtra where the word ‘avyabhicari 
which according to Vacaspatimi$ra isa part of the general definiton 
occurs in between the two words, 'avyapade$ya' and 'vyavasayatmaka: 
which according to him denote two kinds of perception. The reality in 
this case seems to bethat when under the influence of the theory of 
Dihnaga, it became incumbent on the N-V School to adopt the two Kinds 
of perception, Vacaspati thought it fit to bring out those two kinds of 
perception from the words of the Sūtra itself. Vacaspati’s reverence 
io the founder of the Nyaya school got the better of his habit of 
making scrupulously faithful interpretations of the text. Thus Vacaspa- 
timi$ra or his preceptor Trilocana, from whom he received this interpre- 
tation, was the pioneer in introducing the distinction between Savikal- 
paka and Nirvikalpaka in the N-V School. But if Jayanta, or Vyo- 
masiva, the earliest commentator on Pragastapada, be held to be earlier 
than Vacaspatimigra (which is quite possible), Vacaspatimi$ra, even in 
that case, would be the first to bring out tbat distinction within the frame- 
work of Gotama's definition of perception, and thus make it an 
essential doctrine of the N-V School. 


According to thelatest theory of the N-V School as fixed in a 
definite and clear-cut manner by Gange$a, Savikalpaka perception is 
. differentiated and qualified knowledge i. e. “Saprakarakam januam» 
Tt means that in a cognitionlike "This is Jar', there are two ESPERE 
namely the subject and the predicate, or in the Nyaya terminology the 
visesya (that which is qualified) and its attribute vesesana. Here TS 
which means the jar, the substance. is the subject or vi$esya, and 
jarness’ which is an universal is the predicate or attribute ` Both 
factors i. e. ‘jar and jarness' (ghata and ghatatva) are related b the 
relation of subject and predicate, i e. veSesyaviSesanabhava. The Ni le. 
kalpaka perception, on the other hand, is ‘‘devoid of predication of n 3 
universal etc., and it does not comprehend its object as qualified 3 


35. Tadetadatisphutatvat Sisyairavagamyata eveti bhi 207 
karabhyamavyakhyatam. NVT. T. P. 114. 7 كدي‎ bhasyavartika- 
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some attribute, and therefore it is ‘Nirvikalpaka’ i. e. unqualified or 
undifferentiated?. It means that in the first instance although we have 
apprehension of both jar and jarness (ghata and ghatatva), the two fac- 
tors are not related as the one which is qualified (vigesya) and the other 
which qualifies (vi$esana)35. Secondly it was held by Gange$a that 
«Nirvikalpaka perception is beyond the Ken of conciousness (atindriya) 
which means that on account of its being unrelated, its nature is such 
that we can never be conscious 0۶ ۰ 


From the time the Nirvikalpaka theory was introduced in the N-V 
School till its culmination in Gangega there arose many views regarding 
its nature. It is not the purpose of this paper to trace and discuss all 
those views, but in passing some broad points may be indicated here: (i) 
Jayanta and Vyomasiva hold that the main point of difference between 
Nirvikalpaka and Savikalpaka is that in the former the element of 
word does not enter, and it is therefore vague and indefinite*0. This view 
has an affinity with Dihnaga, and also with Kumarila who followed the 
former: Both of them laid stress on the absence of the word-element 
in the Nirvikalpaka. (ii) Udayana in his Kiranavali says that in 
Nirvikalpaka only the individual, the substratum of universal is 
apprehended, i.e. a cow is apprehended without cowness 1مم‎ 
(iii) In Vacaspatimisra and Sridhara we have a further step. 
They hold that in the Nirvikalpaka stage both individual as well as its 
universal are apprehended, but they are not related as subject and predi- 
cate#2, Both of these authors have not clearly brought out, as was done. 
by Gange$a and the later Naiyayikas that (iv) Nirvikalpaka is beyond 
our cognizance, i. e. it is ‘atindriya’. These are some of the fine distinc- 


37. Tatra namaj atyadiyojanarahitam vaisistyanavagahi nispra- 
karam Nirvlkalpakam Te. Nirvikalpakavada, P. 809. 


38. Visesyavisesananavagaáh i jaanam. 


39. Tathà ca prathamato ghataghatatvayor vaisistyánavagahyeva ` 
jitanam jayate, tadeva Nirvikalpakam tacca na pratyaksam. N.S.M 
stanza 58. 


40. Yatprathamaksasannipatasamaya eva jfanamanullikhitasab- 
dakam $abdanusmarane hetubhiitamutpadyate tad avikalpam pratyaksam. 
NM. P. 76. 


Anytha hi visigtarthanupalabdhau visistasya Samketasmaranasya- 
nupapatteh V. V. P. 557. 


41. Gotvadyapratitavapi tadasrayasya pratiteh. Kir. p. 278. 
22 atyadisvarapavagahi na tu jatyadinam mitho visesyavi$esaha- 
bhavavagahi. NVTT. p. 108. 


Samanyam viśeşyam cobhayamapi grhnati paramidam Samanya- 
mayam viśeşa iti vivicya na grhnati Kan. p. 189. 
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tions which may be discerned amongst the principal authors of the: 
N-V School. : : : 


Broadly speaking the following conclusions may be summarized - 
with regard to the development of the distinction between Nirvikalpaka 
and Savikalpaka perceptions in Indian Philosophy :— 


(i) In Prasastapada there is a vague idea of a sort of mere ° 
apprehension (alocana) which is regarded asan earlier stage in the 
process of perception. 


(ii) Dihniga is the real. founder and first discoverer, in Indian 
Philosophy, of the fundamental and qualitative distinction in the 
nature of Nirvikalpaka and Savikalpaka perception, 


(iii) Amongst orthodox writers Kumarila is the first to use the 
term ‘Nirvikalpaka’ in the sense of an earlier stage which invariably 
precedes Savikalpaka or determinate perception. 


(iv) Vacaspati, or his preceptor Trilocana, seems to be the pioneer 
in introducing the distinction in question in the N-V School, or at least 
bringing it within the frame work of the Gotama's definition of 
perception. 


(v) The latest theory of the distinction between Nirvikalpaka and 
Savikalpaka, as accepted in the modern N-V School, was formulated by 
68. : 
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ABBREVIATIONS. 
Kandali (Vizianagram Series). 
Kiranavali (Banaras 1917). 
Mimamsasütra. 
Nyayabindu (Peterson 1929). 
Nyaya Kanika (Banaras 1907). 
Nyayamarijari ( Banaras 1038). d 
Nyayasütra. 
Nyayasiddhantamukta vali. 
Nyayavatsyayanabhasya (Amarendra Mohan Czl. 1936). 
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Nyayavartikatatparyatika (Amarendra Mohan Cal. 1936); 


Pragastapada (Vivianagram Series). 
Pramana Samuccaya (Mysore 1930). 
Samkhyakarika. 
Samkhyapravacanasutra. 
Samkhyatattvakaumudi. 
Slokavartika. 

Tattvacintamani (Cal. 188+). 
Vaig§esikasitra. 

Vyomavati (Banaras 1931). 


Yogasütra. 


(40) An AsPECT OF CAUSALITY ACCORDING TO UDAYANACKRYA 


by 
HEM CHANDRA JOSHI, RESEARCH SCHOLAR 


Lucknow University. 


. The Nyàya Kusumanjali of Udayanacarya is a monumental 
` pliilosophical treatise on Nyaya Theism. In this work, as is well 
"known, the Acarya has set forth proofs for the existence of God’ or 
Igvara. Though the express purpose of the author here is to point out 
to us that the existence of God or I$vara can be established on logical 
grounds, yet many other fundamental philosophical questions of great 
moment have come up for discussion. One such problem 15 that of 
Causality. The problem has been tackled in allits bearings. Notonly 
all the ramifications of the law have been examined but also the validity 
of the law itself has been first of all questioned. As to the ramifica- 
tions some are as follows:— 


(1) Whether the law subsists between ‘jalis’ i. e. universals or 
between ‘vyaktis’ or particulars. 


(2) What is the place of efficient and non-material causés in 
the scheme of the law. Sy 


(3) The question of ‘Karyavaijatya’ and *Karanavaijátya'. 
(4) The causal function of ‘abhava’, and so on. 


Let us see how all the questions come up. According to the 
Naiyayikas I$vara along with Time and Space is the 'sadharana karana! 
of all the effects. What is more, the individuals reap the fruits of 
their actions. But the overlord who determines the reward is I£vara 
Men perform certain sacrifices like Jyolistoma etc. and as a conse: 
quence they reach heaven and, win heavenly joys. Now all this clearl 
shows the far-reaching importance of the law of causality. And this 
brings us to a serious consideration of the law. p j 

4 


In this paper, however, only one aspect of tt i 
7 zo 4 = he law 
has been taken up for consideration viz. that the causal uo od 
between ‘jatis’ or Universals. In our ordinary conversation we a 
say that this particular clod of clay is the cause of this EEE p 
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But this is not the right way of putting facts. Rather we ought to say 
that this particular as manifesting the *mrd-jati' or clay-universal is 
the cause of this particular as representing the ghata-jati or jar-univer-- 
sal. In the Nyaya terminology we would say that ‘mrjjatiya’ is the 
cause of ghata-jatiya. Now why should we state, the relation in this way? 
The reason is that according to the Naiyayikas the jatis or universals 
are eternal while the ‘particulars’ are subject to creation and 
destruction. Therefore no law can be established in terms of transient 
entities. Moreover a ‘particular’ devoid of any jati would be simply 
inconceivable. Thus once it is granted that the law of cause-and-effect 
holds between ‘jatis’ there follows, as a matter-of course, a very 
favourable result. 


There would be as many Karanajatis as there were Karya-jatis 
and thus we can easily say that for certain transcendental effects such 
as ‘enjoyment of heavenly joys’ there are such transcendental causes 
as the performance of. Jyotistoma sacrifice. But such a person who 
can point out the causal relation between such transcendental facts is 
Isvara who is omniscient and without human failings like raga and 
dvesa and whose injuctions are recorded in the Vedas. 3 


Thus having noted the place of Karyavaijatya and Karanavaijatya 
in the general scheme of Nyàya philosophy let us turn to the subject 
of this paper viz. that the relation of cause and effect be stated only 
in terms of jatis. In the first ‘stabaka’ of the Nyàya Kusumanjali 
Udayanacárya has at the outset stated how it is necessary to 
postulate a law of causation to explain contingency (Kadacitkatva) of 
things. And having successfully done so he goes on to say that this 
relation obtains between jatis or universals. 10 take a concrete case 
when we say that this clay is the cause of this jar what do we mean? 
Do we only mean literally that this particular clay is the cause of this 
particular jar and do not mean anything beyond or do we mean some- 
thing more? The Naiyayika says that we do mean Something more, 
We mean that the particular clay and the particular jar in question are 
causally related only so far as they are charact erized by their respective 
jatis. To him, who looks upon Universal as an eternal padartha 


(nityam, ekam, anekanugatam) a bare particular not inhered by a. 
universal is an ontological absurdity. As Dr. Bhaduri puts it in his: 


book Nyaya-vaisesika Metaphysic' :— 


“A sequence between two particulars cannot be interpreted asa 
case of causality unless it is at the same time a case of invariable 
relation between the universals by which the particulars are charac- 
terized, In other words, the causal relation between two particulars 
is not between two particulars as such but between them as with their 
respective generic characters. The fact is that a particular as abs- 
tracted from the universal is only an. unintelligible symbol, and so the 
perception of a particular is necessarily the perception of a particular 
as qualified by the Universal." (Page 288.) : 


324 - 16TH ALL-INDIA ORIENTAL CONFERENCE 


According to Udayanacarya we find that the effects having a. 
particular jàti are seen to emerge from causes having another parti- 
cular jati, tor such is the nature of sequence of cause and effect. As. 
for instance, an effect having 'jarness' is always produced out of clay 
having ‘clayness’ and not otherwise. Similarly an effect having cloth- 
ness (patatva) is produced out of a substance that has threadness. 
(tantulva) inherent in it.. Now this law of precedence and succession 
between things having ‘clayness’ or ‘threadness and ‘jarness or cloth- 
ness is violated if we do not accept their relation of causation as 


refering to *játis'. As the Kusumanjali puts it:—त्तथापि sapaa 
^ 
नियमो$स्तु.न जात्यपेक्षवरेति चेन्न | नियतजातीयस्वभावताव्य़ाघातात्‌ 9 


To make it clear. A particular effect having jati invariably comes 
out of another substance having another jati. . That 1s so because 
there is an invariable relation, of sequence between particulars having 
specific jatis. That is why it is maintained by the Naiyayikas that 
the relation of causation obtains between jatis. Andif it is held that 
the relation holds good between particulars and that it has nothing to. 
do with the universals then this necessary or invariable relation of 
sequence, which we just noted, is violated and there arises the contin- 
gency of either all the effects having all the jatis or all the effects. 
having only one jati. This goes quite contrary to our experience. 
For if it is held that an effect jar does not come out of something that 
has ‘clayness’ inherent in it or in other words if il is said that the 
clayness’ of clay does not determine the effect being a jar and that it 
is only clay as such that determines the effect in a particular case then 
we might as well say that a jar could be produced out of anything and 
everything which is absurd and which leads to the position that the 
jar will have all the possible jatis inhering in it, an anomaly of greatest 
magnitude. And if it were said that the contingency of all the effects. 
having all the jatis does not arise since there isno ground for saying 
that there are different jatis even as there is no ground for saying that 
there are different jatis like ghatatva and kalaSatva then there arises 
the difficulty of all the effects having- one jati only, an equally incre- 
diblething. In other words whether we hold that whatever the jati 
of the cause, it is its nature to produce an effect of a specific jàti or 
whether we hold that it is the nature of the effect that it has a specific 
jati no matter what happens to be-the jati of the cause, in either case 
will arise the contingency of either all the effects having all the jatis. 

characterising them or all the effects having only one jati. In either 
case the nature of an effect having a specific jati is impaired. 


To this the vyaktivadi may retort by saying that it is els the 
nature of an effect of a particular jati to emerge from a cause of one 
specific jati only. For instance, fire can be produced from heated grass 
flint or from solar rays reflected through alens. In this BC the 
plurality of causes is evident. So it is useless to argue that in case it 
were granted that the causal relation holds between particulars as. 
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such Tie will be violation of nature of effects belonging to a specific 

jati. Forevenif itbe conceded that it is the nature of an effect 
characterised by a particular jàti to emerge from a cause having an- 
other specific jati the concession is invalidated by another fact namely 
that fire can be produced out of the three alternative causes just 
mentioned. To meet this objection the mimamsakas may step in and 
say that the plurality of the causes is only apparent, itis not a fact. 
The cause of fire is only one, viz. the Sakti or power favourable to the ` 

- production of fire, which is shared by all the three things. The flint, 
the heated grass and the solar rays reflected through a lens are not the 
causes of fire but are vehicles of Sakti favourable to the production of 
fire and thus the rule of the cause and effect belonging to their respec- 
tive specific class.is not compromised. The Naiyayika, or for the 
matter of that Udayanacarya has his own explanation to offer in this 
case, But first he explodes the one given by the mimamsakas. The 
difficulty in accepting the mimārhsaka explanation is as follows :— A 


In case things having different class-character are thought of as 
capable of producing effect of one specific jati then we cannot infer 
the existance of one of the alternative causes by seeing the effect. For 
instance we cannot infer the existence of grass, flints or solar rays 
reflected through the lens by seeing fire. In other words we cannot 
determine whether in this particular case of fire which ofthe three 
causes produced the fire. Similarly in the absence of one of the alter- 
native causes the non-existence of the effect also cannot be inferred. 
And this is surely a great predicament. As the Acarya puts it:— 


यदि हि विजातीयेष्वप्येककार्यकरणशाक्रिः समवेयात्‌ न कार्यात्‌ कारणविशेषः 


क्वाप्यनुमीयेत | कारणव्यावृत्या च न तज्ञजाती यस्यैव कायस्य व्यावृत्तिरवसीयेत | 


Why does this difficulty arise at all? It arises because if flint is. 
non-existent there may be the possibility of the fire haying been pro- 
duced.from grass or from solar rays reflected through a lens, or may 
be from some other thing which may have the fire-producing power but 
which we may not be aware of. To obviate this difficulty the mimam- 
saka says that power is not such a thing as would exist anywhere and 
everywhere, thus impairing any chance of inference based on causal 
relation being valid. In fact the causal relation is postulated only after 
such relation has been ascertained on unbreakable grounds. ( 73 
दश न व्यवस्था भविष्यती ति चेत्‌) In reply Udayana asks: But how is the 
causal relation to be ascertained ? Causality is to be ascertained on the 
strength of the ascertainment of Sakti: But according to the mimam- 
saka the #éakti itself is a super-sensible entity. What we actually 
perceive is the mere antecedent and not the basis on which we can 
postulate Sakti. Thus the postulation of Sakti leads to further problems 
instead of solving the original problem. This sets aside also the 
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explanation that explains the emergence of an effect from one and 
subtle jati. 


(एतेन सूचमजातीया दिति निरस्तम्‌). 


The mimàmsaka had so far tried to explain away the problem of 
plurality of causes by pointing outthat grass, flint etc. are not the 
alternative causes but rather the alternative vehicles for the power 
favourable to the production of fire. This explanation having been 
shown to be fraught with difficulties he now makes an attempt to save 
his position by saying that the cause of fire in this case is only one viz, 
the atoms of fire. ‘Grass flint etc. dre nimitta causes. So the difficulty 
pointed out by the vyakti-vadin that here is a case of an effect emerging 
from causes having different jalis or difficulties pointed out by the 
Naiyayika are not palpable. For what determines the (jati-bheda) 
difference in the Karyajati is the jati of the material cause and not the 
nimitta and asamavayi causes. But this is also fraught with insuper- 
able difficulties. 1f the nimitta or asamavayi causes do not matter it 
is meaningless to consider them as causes. Their very causality is set 
atnaught. Itis not that the presence of nimitta and asamavayi is 
antecedent to the production of the effect but the fact is that it is only 
when the nimitta and asamavayi are present along with the samavayi 
that the effect comes into being. That isin the absence of the nimitta 
and the asamavayi the effect is not produced at all. In other words 
the nimitta and the asamavayi as much determine the characteristics 
of the effect asthe samavayi. In fact the whole collocation of the 
causal items is equally significant. Had it been that the samavayi- 
karana were only the determining fact in settling the karya jati then 
it would have been impossible to account for the fact. that guna and 
karma having different jatis inhere in the same dravya. As Udayana 
says :— 


कार्यजा तिभेदाभेदयोः समवाथिभेदाभेदावेव सन्पम्‌ , न निमित्तासमवायिनीति 
चेन्न तयोरकारणास्बप्रसंगात्‌ । नहि सति भावमात्रं तत्‌, किन्तु सत्येव भावः। न च 
जातिनियमने समवायिकारणमात्रं निबन्धनम्‌, अपि तु सामग्री । अन्यथा 
गुणकर्मणामेकोप!दनकस्वे विजातीयश्वं न स्यात्‌ | 


Finding himself under a predicament the Mim 
his statement and say that what he says about the material cause 
determining the nature of the effects refers only to the effects that ane 
dravya and not those that are guna and karma. That is, in case of 
effects that are dravya their jati is determined by their material cause 
But the Naiyayika says that even this much cannot be granted for both 
milk and curd as effects have the same material cause but their jatis 
are different. The atoms constituting milk and those constitutin es 
are same yet because of difference in nimittakarana the effects Stifter 
in jati having said so much, says Udayana, one can easily understand 


amsaka might modify 
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that the invariable concomitancc between two things cannot be estab- 
lished in the Apohavada view also. For according to this view invari- 
able concomitance can be established only on the basis of causal relation 
or the relation of ‘tadatmya’, of which the latter itself is based on the 
former. And thus causal relation between two things cannot be estab- 
lished if we accept the Apohavada view. According to 2 
‘fire’ means something that is different from non-fire. Now the cause 
of smoke would be something different from that which is non-fire 
which does not necessarily mean fire. For example, stone may be 
looked upon as ‘not fire’ and something from ‘not fire’ ie. stone may 
as well be a brick; and to say that smoke is produced by a brick is on the 
very fare of it absurd. Thus according to this‘method causality cannot 
be ascertained and explained in case of a single cause, not to speak of” 
alternative causes. Such being the position, an Apohavada cannot 
ascertain invariable concomitance between two things. This leads to 
the most lamentable position of their being deprived of the use of 
inference as a pramana. 


To sum up, therefore, if we accept any of the three views regarding 
causality just mentioned viz. vyaktivada, $aktivada and apohavada, 
there follows inevitably the breakdown of the nature of the cause and 
effects belonging to their respective jatis. And as to the objection 
raised by the vyaktivadin that the break down of the nature of things 
is already a fact which is indubitable, the Naiyayika says that there is 
no such breakdown. The effect ‘fire’ produced from grass is different 
from the one produced from flints and so on. Just as there is difference 
in the modes of producing fire there is also difference in the fire thus 
produced. Fire is produced from heated grass by blowing, from drills 
by drilling and from solar rays reflected through alens. As the modes 
of producing fire from heated grass etc. are specified so the fires thus 
produced are specific in character, or what we may call, they are 
characterized by an ‘avantara-jati. Therefore a difference in the 
subsidiary cause leads to difference in the species of the karya also. And 
if we postulate Sakti in grass etc., as the mimamsakas have a wont to 
do, we must extend the postulation of Sakti to blowing and 
drilling etc. also and the contingency would thus arise that fire will have 
to be looked upon as capable of being produced from flints by blowing 
and from grass by drilling. Asa recent commentator of the Nyaya- 
kusumanjali puts it— 


अतः सहकारिवैलक्षणयवत्‌ कायेवैलक्षरय़रमपि युकम्‌ अन्यथा शक्किस्वीकारे 
तृणादाविव फूष्कारादावपि सा sea | एवं च निसंन्थनविशिष्टात्‌ तृणा दप्यरन्यापत्तिः 1 


So though the atoms of fire are the cause of the generic fire, grass 
etc., are the cause of the difference in the species falling under fire. 
We find that even though there is difference in fire, a lamp illuminates 

- the whole apartment of a mansion, not so the fire from burning wood 
though throwing out a cluster of flames and still less so the cow-dung 
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fire. So by experience we infer difference of species in the fires 
produced by different modes. . The syllogism can thus be stated :—- 


The fires produced from grass etc., belong to different species 
२भ्रवान्तरजा ति) 


For they have been produced from different causes just as fires 
produced from wick—a burning wood and cow-dung are characterized 
by different jatis or species. (अवान्तरजाति) 


For as a rule the effects produced from different causes differ 
in jatis. 


ठृणादिजन्योऽरिनररण्याद्यरिन विजातीयः 
तद्निन्नका रण जन्यत्वात्‌ प्रदीपवत्‌ 


यो यत्कारणातिरिक्षजन्यः सः तत्कारणजन्यविजातीयः प्रदीपवत्‌ 


- ` Thus the relation of cause and effects obtains ,between jatis. Asa 
rule an effect having a particular jati has only one cause having another 
particular jati. But where there are alternative modes of producing 
effects having the same generic characteristics such effects will have 
their own specific jati (अवान्तर जाति) besides the common genus. One 
"who cannot make out such specific jatis had better infer only the 
generic cause from the generic aspect of the effect. The Nayayika 
does not frown upon such a position :— 


^. = 


यस्तु d (mii) asada स कार्यसामान्ये कारणमात्रमनुमिनुयादिति किमनु- 
TTAR | 


Here a difficulty may be pointed out that if we accept that the fires 
produced from heated grass etc., have different species characterizing 
them then the different smokes-produced by such fires will also have 
some specific differences which may not be detected. As a result one 
cannot infer generic fire from generic smoke. Similarly we cannot 
infer non-existence of generic smoke from non-existence of generic 

fire. This means that inference becomes imposssible, for the relation 

of invariable concomitance cannot be established, the relation of cause 

and effect and identity (तादात्म्य) having become unascertainable. This 

objection, says, the Naiyayika, has no force with him. It can only 

stagger the Bauddha who establishes his relation of cause and ‘effect on 

the basis of something imperceptible which he calls ganna and who 
an 


‘does not accept the rightful place of ग्रन्वय and ब्यतिरेक in ascertaining 
‘causal relation. But for the Naiyayikas the relation of cause and effect 
tholds betweeu universal which itself can be ascertained on the basis of 
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"अन्वय and व्यतिरेक | Even if in any case there is some specific peculiarity 
in 77ى‎ there will have to be postulated some specific peculiarity in 
the effect also. And if the respective peculiarities are detectable then 
the inference of Specific cause and Specific effect is also possible and if 
otherwise, the inference of cause in general and effect in general is 


always possible. The presence of an undetected peculiarity does not 
interfere with the general inference. 


Only one possible question in this connection remains to be answer- 
ed. It is this. If heated grass flints and sun’s rays reflected through a 
lens determine the peculiarity in the fires thus produced, what is it that 
determines the generic character.of fire therein. The Naiyayika says 
that in the production of mere fire wind is the incidental cause, the 
combination of atoms of fire is the asamavayi cause and the atoms 
themselves are the material cause. This self-same causal aggregate 
along with substances possessing weight is the cause of solidified fire. 
Again the same aggregate having acquired perceptible touch gives rise 
to burning fire and even so conjoined with water becomes atmospheric 
fire and with what is earthly becomes terrestrial and on conjoined with 
both becomes gastric fire. Thus the causes of specific changes should 
be made out. 


कि पुनस्तार्णादी दृहनसामान्यस्य प्रयोजकं | तृणादीनां विशेष एव नियत- 
स्वादिति चेत्‌ । न तेजोमात्रोत्पत्तौ पवनो निमित्तम्‌ । अवयव : संयोगोऽसमवायी, 
तेजोऽवयवास्समवायिनः | इयमेव सामग्री गुरुत्ववद्द्वव्यसह्दिता पिणिडतस्य | इयमेव 
'तेजोगतमुद्भूतस्पशेमवेच्य दहनं, तत्रापि जलं प्राप्य दिव्यम्‌, पार्थिवं प्राप्य گن‎ 
उभयं प्राप्योदर्यसारभत इति स्वयमूहनीयम्‌ 


(41) THE SVATANTRYAVADA OF KASHMIR AND THE VOLUNTARISM. 
OF SCHOPENHAUER 


by 
Dr. K. c. PANDEY, 


Lucknow University. 


. The Voluntarism of Schopenhauer arose under Kantian influence. 
Tt accepts the view that the object of knowledge is nothing more than 
an idea; because the subject, the knowing being, is so conditioned by 
tHe forms of knowledge, space, time, causality etc., that it can 
never know any object as it is in itself, but only as modified by the 
subjective conditions. 


- Kashmir Saivaism agrees with Kant and, therefore, with: Schopen- 
hauer that what is known atthe empirical level is only a phenomenon 
or idea. For, like Kant, it also admits that the knowing subject can 
know the given, not as it is in itself but as it appears through the 
limiting conditions: (1) temporal_relation (Kala) (1I) causal rela- 
tion (Niyati) (IIT) relation to personality (Raga) and (IV) rela- 
tion to other phenomena (Vidya). 


Significance of the Ideas. 


A natural question that every one asks is whether this world is. 
merely an idea or whether it is also something else, something more 
than an idea, and if so, what? This something that we seek for, as 
the question implies, must be completely and in its whole nature 
different from idea; the forms and laws of the idea must, therefore, be 
foreign to it. It cannot be arrived at under the guidance of the laws, 
which are the forms of the principle of sufficient reason. ۱ 


This something, the noumenon, as opposed to the phenomena, in 
Kantian philosophy, is called the thing-in-itself. Schopenhauer agrees. 
with Kant that the thing-in-itself 1s objectively unknowable But when 
Kant asserts that it is simply inferred, Schopenhauer differs on similar 
grounds as those on which Kashmir Saivaism differs from the Anume- 
yarthavadi Bauddha, who holds that the objective world is a matter of 
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inference only. He asserts that we are immediately aware of it in our 
action and emotion and that it is Will. 


2 On this point also Kashmir Saivaism agrees with Schopenhauer. 
‘or, it admits that the principle of freedom (Svatantrya Sakti!, 
Vimar$a, or Spanda) is immediately present to us in states of intense 


emotion such as those of anger or fear, in which all external affections 
of mind disappear. 


The Will as the Inner Being of Everything. 


Schopenhauer's view that the world apart írom being idea is, in 
its inner nature, Will, is based on the analysis of voluntary action as 
follows :— 


The body is given in two different ways to the subject of knowledge, 
who becomes individual only through identification with the body. 


(I) It is given as an idea in“intelligent perception as an object 
among objects and subject to the laws of object. 


(II) It is also known in a quite different way as that v which is 
immediately known to every one and is signified by the word Will. 


For,every act of Will isalso at once and without exception a 
movement of the body. The act of Will and the movement of the 
body are not two different things objectively known, which the bond 
of causality unites, but they are only given in two' entirely different 
ways: (I) immediately and (II) in perception for the understanding. 
Thus, the action of body is nothing but the act of Will objectified i. e. 
passed into perception. 


Here again there is agreement between Schopenhauer and Kashmir 
Voluntarism. For, the latter also holds that action is nothing but the 
Will? externalised.  (Cikirsa bahisparyantatam prapta kriya itya- 
bhidhiyate). 


i 3 stablish that not only our 

He enters into lengthy arguments to establish not y 
action but also the whole body itself is nothing but objectification of 
Will. He accordingly suggests that the double knowledge, which the 


a sl e mede t e و ا‎ 
1. S. Dr. 11 and S.K. 39. 


2. I.P. V. Vol. II. 183. 
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individual subject has of ithe nature and activity of his own body and: 
which is given in two different ways, be used as a key to the nature of 
every phenomenon in nature: and that if we follow the analogy of 
our own bodies in judging what the objects are apart from being mere 
ideas; we haye-to admit that:just as in one aspect they are ideas, just 
like our own bodies, 50, in another aspect, they, in their inner nature, 
must be the same as that in us, which we call Will. For, besides Will 
and idea nothing is known to us. int therefore, we. wish to attribute. 
the greatest known reality to the material world which is known to us 
asa mere idea, we have to giveit the reality, which our own bodies 
have for each of us. .For, we can nowhere find another kind of reality 
which we can attribute to the material world. 


Thus, if we hold that the material world is “something more than. 
our own idea, we must say that. it is, in itself, in its inmost nature, 
that which we find immediately in ourselves as Will. 


On the basis of analogy of what goes on in a human being, when: 
the body performs an action, Schopenhauer recognises the inscrutable 
forces, which manifest themselves in,all natural bodies, as indentical 
in kind with that which in human beingis the Will and as differing. 
from it only in degree. 


Schopenhauer holds that the fourth class of idea, in which there 
is no antithesis of subject and object, which comprehends only one 
object, the immediate object of inner sense, the Will, and which is 
experienced as identical with the knowing subject, is the key to the 
knowledge of the inner nature of the first, comprising those complete 
ideas of perception, which form a part of our experience, which are 
referable to some sensation of our bodies and which are capable of 
being perceived under the forms of space and time. 


In the case of man this inner being is called character. But in 
the case of stone it is called quality. In both the cases, however the 
inner being is the same. When it is immediately known 41 is called 
I But when it is a mere presupposition it is called natural 
7८८७. ۲ 


This inner being is the strongest in the case of man. For, in man 
the subject in volition becomes the object of knowledge only to inner 
sense. In stone the objectivity of Will is the weakest, because there 
isno awareness of Will, because the Will is blind. Thus the Will in 
Schopenhauer's system denotes that which is the inner nature of every- 
thing in the world and the one kernel of every phenomenon 2 


Schopenhauer holds that the thing-in: itself i i 
à A : is not altogether directl 
unknown and is not simply inferred, but that it is AES) (soria 
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and that it is Will. - The Will, as thing-in-itself, lies outside the princi- 
ple of sufficient reason in all its forms and consequently it is groundless 
in itself, though all its manifestations are entirely subordinated to the 


principle of sufficient reason. 


In self-consciousness the Will is known directly and in itself. In 
this consciousness, therefore, lies also a consciousness of freedom. It 
is free from all multiplicity, though its manifestations in time and 
space are innumerable. It is one, notin the sense in which an object 
isone. For, the unity of an object can only be known in opposition to 
a possible multiplicity. It is not one in the sense in which a concept 
is one; the unity of a concept originates in abstraction from multipli- 
city. But it is one as that which lies outside time and space and is the 


possibility of multiplicity. 
Philosophical Wisdom 


He asserts that the truth ‘the world is my idea’ holds good for 
everything thatlives and knows, though man alone can bring it into 
reflective and abstract consciousness. The philosophical wisdom is 
nothing but bringing this truth into reflective and abstract conscious- 


ness. 


This is another point of agreement between Voluntarism of Scho- 
penhauer and that of Kashmir. For, according to the latter, the 
liberation in life (jivanmukti) is nothing but the realisation that ‘the 
entire universe is my manifestation!, (Sarvo mamayam vibhavah). 


Fundamental Difference Between Voluntarism of Kashmir and that 
of Schopenhauer. 


Schopenhauer holds that, in general, nature signifies that which 
acts without the assistance of the intellect and that nature is identical 
with what we find in ourselves as Will. The possibility of this funda- 
mental knowledge depends upon the fact that in us the Will is directly 
lighted by the intellect, which appears in us as self-consciousness. 3 
the Will were not lighted by the intellect, we could just as little arrive 
ata fuller knowledge of the Will within us as without us and would 
have stopped at inscrutable forces of nature. We have to abstract the 
Will from intellect if we wish to comprehend the nature of Will in 


itself and thereby penetrate to the inner being of nature. 


Schopenhauer holds that unconscious Will constitutes the reality 
of things, and its development must advance very far before it finally 


1. I. P. V. Vol. II. 266. 
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attains in animal consciousness to the idea and intelligence, He 
starts by doing away with the presupposed simplicity of our subjectively 
conscious nature, the ego, the soul. He shows that the intellect is 
physically conditioned, that it is the function h of the brain, the material 
organ and, therefore, depends upon it. Without the material organ, 
he holds, the intellectual function is as impossible as grasp without the 
hand. Intellect, therefore, belongs to mere phenomenon. The Will, 
on the contrary, is bound to no special organ, but is everywhere present 
as that which moves and forms. Jt constitutes the metaphysical subs- 
tratum of the whole phenomenon. The intellect as a mere function of 
the brain is involved in the destruction of the body. But the Will is 
not, The two are heterogeneous. This heterogeneity of the two and 
the subordinate nature of the intellect explains why man in the depths 
of self-consciousness feels himself to be eternal and indestructible; 
but can have no memory beyond the duration of life. 


\ 


Schopenhauer’s Will, the metaphysical substratum of the whole 
phenomenon, is an abstraction from that identity with which alone 
he can justify the use of the word ‘Will’. He was under the influence 
of the result of the researches of the scientists, both his predecessors 
and contemporaries. He wanted to identify the presuppositions of the 
various sciences, with something that was immediately known to him 
at the empirical level. He accepted the Kantian doctrine that pure 
consciousness of the subject in total isolation from the object is impos- 
sible. His system arose in antagonism to that of Hegel. He had a 
positively low opinion of Hegel. For such reasons he could not 
admit the ulimate reality tobe mindor thought. He, therefore, abs- 
tracted Will from mind. He calls this originally blind force, Will, 
because he holds that it is identical with what we are immediately 
aware of in voluntary action and emotion. 


The Kashmir Voluntarism, on the other hand, arose ata time, 
when the beautiful land of Kashmir was the land of Yogins. Every 
one of the main writers on this system wasa Yogin. To them the 
self-consciousness in isolation from the object was the most indubitable 

. experience. They knew that a great Yogin could create the objective 
things by sheer force of his Will. Howsoever ridiculous such a 
possibility may appear to modern minds, with materialistic bent, 
the Kashmir Voluntarists admitted it and they had reason to 

० SO. 


They, therefore, did not feel complelled to abstract the Will from 
self-consciousness. They admit the Will to be an aspect of the mind. 
This view is in consonance with the experience of Will, as even 
Schopenhauer admits. This is the aspect of the mind, which constitutes 
the metaphysical substratum of the whole phenomenal world. This 
Free Will is essentially Universal Self-consciousness. It is the starting 
point of the concretisation of the Universal Mind as Self-luminous and 
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Self-conscious Reality. It differs from the Universal Self-conscious- 
ness in so far as the Universal Self-consciousness is free from objective 
reference, does not involve the antithesis of the subject and the object 

the Free Will has the objective reference. The object, however to 
which the Will is related is the Universal ‘this’ which is its own mani- 
festation and lacks all determinacy exactly as does the mental picture 
in the mind of a great artist at the time of inspiration. It is like the 
imperceptible stir in calm water before the rise of waves. It is like the 
internal stir that precedes the perceptible movment of a physical 
organ. Itis that aspect of the Universal Mind, which is responsible 
for the objectification of what is identical with it. 


Immanent and Transcendental knowledge. 


Time, space and causality are the forms of human intellect, by: 
virtue of which, the one being of each kind (the idea), which alone 
really is, manifests itself as multiplicity of similar beings, constantly 
appearing and disappearing in endless succession. The apprehension 
of objects by means of and in accordance with the forms of intellect 
is immaneat knowledge. But that apprehension of objects which trans- 
cends these forms is transcendental knowledge. According to Kant, 
the transcendental can be attained in abstract, through the criticism ۶ 
pure reason. But German voluntarism holds that in exceptional cases 
this transcendental knowledge may be got intuitively. 


The transition from immenent knowledge to the trauscendental 
takes place suddenly. The knowledge is always in the service of Will. 
But in exceptional cases it breaks free from the service of the Will. 
This happens when the individual subject ceases to be individual, when 
he becomes the pure willless subject of knowledge. When he no longer 
traces the relations in accordance with the principle of sufficient reason 
but rests in fixed contemplation of the object free from all relations to 
other objects, when he rises into the object. 


Aesthetic experience as Transcendental Knowledge. 


Schopenhauer seems to come nearer the Kashmir Voluntarism im 
his treatment of the problem of Aesthetics. He asserts that if man, 
relinquishes the common way of looking at things, g:ves up tracing the 
relations of things in accordance with the principle of sufficient reason, if 
he does not relate the object of knowledge to his own Will, if he 
ceases to consider, the when, the where, the why. and the whither of 
things and looks at simply and solely the what: if he does not allow 
abstract thought to take possession of his consciousness: but, on the 
contrary if he sinks himself entirely in the presented and lets his whole 
consciousness be filled up with quiet contemplation of it; i f he forgets 
even his individuality and exists only as a pure mirror of the object 
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اتا 


so, that the the perceiver and perception become one: if. the object i 
free from all relation to what is not itself, to what is outside itself =” 
if the subject is free from all relation to Will then that which is و‎ 
known is no longer the particular thing as such, butit is the Idea the 
eternal form, the immediate objectivity of the Will at this grade, 2M 
therefore, he who is sunk in this perception is no longer individual but 
he is pure willless, timeless and spaceless subject of knowledge. The 
aesthetic experience is, therefore, nothing else than apprehension of 
relationless object, the Idea, by pure subject. 


In aesthetic experience the subject, which passes into the object 
that is free from all relations, becomes one with the object: for the 
whole consciousness is nothing but. perfectly distinct picture of the 
object. Init the subject and object are no longer distinguished. They 
interpenetrate each other completely. Similarly the knowing and the 
known are undistinguishable. | ' 4 


3 


(42) KARMA-YOGA TRADITION 


by 


SRI PRAHLAD C. Divawjr, BOMBAY. 


I.—Statements in the Gita as to the previous history of the Karma- 
yoga doctrine; II.—Those as to its early history corroborated by 
accounts in the Matsya Purana and Yogavasistha; 11-1 
clarification of its subsequent development in the Gita itself and 
corroboration thereof by accounts in other works; IV.—Other 
accounts in the Upanisads of Brahmanas approaching Ksatriyas 
for instruction in the Adhyatmayidya; V.—Concluding remarks. 


I.—Siatements in the Gita as to the previous history of the Karma- 
yoga doctrine. 


The Bhagavadgita contains in its third chapter! a statement that 
the Lord had formerly communicated to the people in this world 
instruction to keep faith in two ways of approch to himself, namely by 
the Jfiana-yoga of the Samkhyas and the Karma-yoga of the Yogins. 
Then as for the latter, which has been elaborately expounded in the said 
chapter, there are statements in Chapter IV2 as to its divine origin, 
subsequent traditional transmission amongst the royal sages, its deca- 
dence after a long period and revival thereof by Sri Krsna when he 
imparted knowledge thereof to Arjuna. Itis an interesting point for 


-investigation, whether and if so, how far those statements receive 


corroboration from the other extant works in Sanskrit on the Adhyat- 
mavidya. Having kept it in mind for some time during the course of 


:my studies I have come across Some similar statements in several 
- works bearing on that point 


and therefore I propose to place the result 
of my critical examination thereof before this learned audience for its 


consideration. 
oer i MISES شید نے اھ‎ 


"uuu BELG 

2. The said stanzas run thus :— 3 
इमं विवस्वते योगं ا‎ भव्ययम्‌ | विवस्वान्मनवे प्राह मनुरिच्वाकवेऽव्रवीत्‌ ۷ 
एवं परं पराप्राप्तमिमं vendat विदुः । स कालेनेह महता योगो नष्टः परतप ॥२॥. 
स एवायं मया तेऽद्य alm: sig: पुरातनः। भक्नो इस मे सखा चेति रहस्यं द्यतदुत्तमम्‌ ॥३ 
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Il,—Those as to iis early history corroborated by accounts in the 


Matsya Purana and Y ogavasistha. 


2. The first statement in the fourth chapter of the Gita is that 
the Karma-yoga had in a previous age been expounded by the Lord, ४. e. 
the Prajapati, to Vivasvat. : 
narrated by Süta, purports to reproduce that which had been narrated 
by Kegava or Narayana in the form of a i ous fish to Manu 
Vaivasvata a hundred years prior to the Great Flood, contains a chap- 


ter? in which there is a eulogy of the Karma-yoga ^s being superior to. 


a thousand Jfana-yogas and further statements that knowledge had 
arisen from the Karma-yoga, that it is therefore the “Parama Pada”, 
that Brahman (the Veda) had arisen from Karma-jiíana and not 


“jnana” (knowledge) from “Akarma (inaction), that therefore one 


with mind composed attains the knowledge of the constant essence while 
engaged in action, (for verily) the whole of the Veda and the conduct 


of those who know it have Dharma as their source. This Dharma is. 


further said to consist predominantly of 8 *Atmagunas" (qualities of 
the heart or moral virtues) namely:—(1) compassion towards all 
beings, (2) forgiveness, (3) protection of the weak, (4) absence of 
jealousy towards others, (5) internal and external purity, (6) mainten- 
ance of an attitude of pleasantness towards actions (duties) coming up 


without being striven for, (7) absence of stinginess in. spending wealth: 
forthe needy and (8) absence at all times of covetousness towards. 


the wealth and wives of others. It is thereafter added that the said 


qualities had been called “Atmagunas” by those well-versed in the 


Puranas, that the cultivation thereof itself constituted “Kriya-yoga’” 
which acts as the means for the attainment of the Jnana-yoga, that no 
“one is found to attain knowledge without the help of Karma-yoga and 


that therefore one should by effort discharge the duties prescribed by 


the Sruti and Smrtis. The next 13 stanzas explain what those duties are 
and what are the effects of their discharge and the last, 26th stanza, 
` winds up the topic by saying that whoever is devoted to the vedantasas- 


tra and the Smrti is ever afraid of neglect of duty and is intent on the 


` practice of the Kriya-yoga has nothing left to acquire in this or the next 
world. CIA ain, 


3. Reading the whole chapter through one finds that there is the 
same emphasis in it on adhering to the life of a householder and conti- 
suing to discharge one's appropriate prescribed duties and promise that 
one who does so attains knowledge for the attainment. whereof the 
Jfanayogins resort toa life in action, as in the 3rd, 4th, Sth and the 
18th chapters of the Bhagavadgita. That the subject-matter of this 


3. Mat. Pu. LIT. 5-7. 
4. Op. cit. 8-10. 
‘5, Op cit. 11-12. 


Allied to it the Matsya-Purana, which, as. 
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chapter in the-Purana is not based on the Gita is clear from the subse- 
quent chapter because it is stated therein® that in the other Kalpa there 
was only one Purana, whose extent was *Satakoti", that Brahma had 
first recollected it and that it was thereafter that the Vedas came out 
‘of his mouths. It is also stated there that assuming the form of Vyasa 
in each Dvapara yuga the Lord abridges the Purana soas to bring its 
extent to **Caturlaksa" and divides it into 18 Puranas for use in this 
earthly region, although in the Devaloka it continues even now to have 
its original extent, and that is the reason why it is said that there are 
18 Puranas here at present. Besides the difference in the sources of the 
tradition we also notice that whereas according to the Gita it was his 
father Vivasvat who had imparted the knowledge of this Yoga to Manu 
according to the Matsya it was KeSava or Narayana himself who had 
done so and secondly, that the special necessity and efficacy of singular 
devotion and self-surrender to Vasudeva, which is set forth in the Gita 
at more than one place? while emphasising the performance of disinte- 
rested action and the cultivation of moral virtues is conspicuously absent 
from the passage from the Matsya Purana. These points of difference 
suggest to my mind that the authors of the two works had access to the 
same tradition of Karma-yoga but through different sources containing 
two different versions thereof. 


4. This Yoga had been taught by Manu to Iksvaku according to the 
passage in the Gita Chapter IV quoted in foot-note 2. Corresponding to 
that assertion I have found in the Nirvana-prakarana of the Yogavasistha 
‘an account by Vasistha of a “Manu-Iksvaku Saravadas. It is a short 
account in 99 stanzas as contained in the Nirnaya Sagara Press edition. 


It is remarkable as to its extent that the Devanagari transcript 
of the Sarada script version of the same work (Ms. No. 8771 at the 
S. A. A. Library, Srinagar) contains the dialogue in Sargas 122-29, the 
total number of stanzas wherein is 356. As to the importance of the 
“dialogue in the work it is also remarkable that Gauda Abhinanda had 
considered it so important that whereas he has made out an abridgement 
of the work, the total number of stanzas wherein comes to 5013, as 
printed in the N. S. P. edition, 1937, including some not forming part of 
the text at all (e. g. the first 4 of Chapter VI 16) and those not found 
in the N. S. P. edition of the bigger work (e. g. the next 30 in the same 
"chapter and Sarga) as against a few more than 29,000 in the latter, he 
has in Chapter VI. 13, containing the said dialogue, included no less 
than 98 stanzas, appearing to have been taken from a different version 
of the work than that on which the N. S. P. edition of the bigger work 


is based. 
6. .Op. cit. E III 3-11. 


7. 8. 6. IIL. 30-32; V.29; VI. 29-32, 47; VII. 12-30 VIII 3-15; 
` IX. 10-34; X. 1-11 ; XI. 52-55; XII. 6-20; XIV. 26-27 ; XV. 14-20; XVIII. 
.:48-62. DE 5 


१. ह. Yogavasistha VI/1. 117-22. 
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$. Although these 3 sources differ amongst themselves as to the: 


wording of several stanzas common to them they agree in the main as to. 
the substance of the dialogue. In all it begins with an introductory 
remark by Vasistha that Iksvaku, the propositus of Rama’s family, 
from whose name the dynasty ruling at Ayodhya was known 85. 
the “Iksvaku dynasty”, furnished a good illustration of the statement 
in the last stanza of the previous Sarga, namely that the greatest 


remedy for one who desires to attain adequate peace of mind and to cross: 
the occean of rebirths, which is a mine of long-continued miseries, is to. 
think over the problems, “Who am [” “How must this universe have: 


come into existence" and «Who may be free from it?" It thereafter 
goes on to state that Iksvaku, having once failed to solve them although 
he did think over them in solitude, put the same questions to Bhagavan’ 
Prajapati Manu, who had come to his court from Brahmaloka. The 
latter’s answers are, as could be expected in the Yogavasistha, that all 


this phenomena, which appears to the senses and the mind to exist, does. 


not in fact exist and is like a will-o’-the-wisp or a mirage, that which 
is beyond the organs of perception is indestructible, that is what really 
exists here and that is the real self, the “Atman” of the perceiver. The 
rest of the episode consists of explanations of the possible doubts, arising 
from the answers which are in direct contradiction to the experience of 
an average human being based on and of an advice to cultivate an 
opposite tendency of the mind step by step sensual perception. The last 
stanza winds up the discourse by the concluding remark of Vasistha 
that saying so Bhagavan Manu repaired to his home in the Brahmaloka 
and that Iksvaku also having had recourse to that way o f looking (at 
the phenomena) became steady. 


6. Reading the episode as a whole the first difference, between the 


Karma-yoga as expounded in the Bhagavadgita and the teaching here 


of Manu, that catches the eye is that whereas the former is based upon 
a realistic view of the phenomena the latter is based on an extreme 
idealistic view thereof appearing to have been based on the Karika of, 
` Gaudapada interpreted in terms of Kashmir Saivism which is based, on 


' the Malini Tantra, and which is the view consistently advocated as the 
-true one throughout the work. This should not however frighten us. 


-away and would not justify us in concluding that except for the occur- 
: rence of the same names of the participants in the discourse there is no 
‘common ground between the two. For seeing whether there are any 
“such grounds we must read carefully the latter part of the episode con- 
sisting of the last 60 stanzas, wherein the remedy for the eradication of 
“the false sense of reality of the diversity of the sense-objects has been: 
mentioned and an advice given as to how to train up the mind, to ,adopt 


. the right attitude towards the said objects. When that part 1s closely; 


examined we find that except for the.substitution of the Cit i. e. Atman, 
in place of “Aham” or Vasudeva” or “Bhiita-Mahegvara” etc. indicating. 
the highest essence, which is the same as the “Cit” of the Yogavasistha, 
there is no difference between the practical siderof the teachings in both 
the works. And that is what should be the case because the teaching 
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of Vasistha was intended to better equip Rama for the life of a house- 
holder of the ruling class, which he begins to lead subsequent to this. 
initiation, made at the age of 16 years before he commenced his career: 
under the guidance of ViSvamitra. Owing to the limit set upon the: 
papers to be read at such gatheirngs I cannot enter into a detailed 
comparison of the similar passages in thetwo works after quoting them in. 
extenso. However for the knowledge of those intending to thrash out the: 
point for their satisfaction I mention the passages in the foot-note 
below.? 


The statement in the concluding stanza as to Iksvaku having 
become steady on adopting the changed outlook towards the sense objects. 
as advised is also significant and negatives the possibility of his having. 
retired to a forest and implies that he continued even thereafter to attend 
to his duties as a king, just as Arjuna began to fight on hearing the advice: 
of Sri Krsna and Rama showed his readiness to accompany Visvamitra. 
for the protection of his sacrificial ground and subsequently adopted. 
the life of a house holder. 


7. Itis very doubtful whether for this account the author of the 
Yogavasistha had depended upon a tradition derived from another earlier 
source because it is quite clear that he had drawn largely upon the 
Mahabharata and the Markandeya, Visuu and other Puranas for the 
names of the characters in the nearly 4 dozen Akhyanas and Upakhya- 
nas contained therein, upon the Malini and other Tantra works besides 
the Gaudapada Karika for its main doctrine and even on some clas- 
sical works such as the Meghaduta and Vairagya-sataka for the 
models of his descriptions etc., and above all, there are scores of 
stanzas and half and quarter stanzas in the Arjunopakhyana!? which 
appear to have been borrowed from the Bhagavadgita, as shown by 
me at length in my paper on “Yogavasistha and Bhagavadgita" read 
at the first Delhi session of the I. P. Congress in December, 1936. 
On the other hand there are certain episodes such as that of the Akasaja 
in the Utpatti-prakarana which appear to have been the inventions of 
the author, and some such as that of Sikhidhvaja in the Nirvana, 
whose characters, though appearing to be historical, cannot be traced 
to any known source. I have however mentioned this dialogue bet- 
ween Manu and Iksvaku because its contents seem to support the 
statement of the author of the Gita thatthe Karma-yoga tradition had 
been transmitted by Manu to Iksvaku. ۲ پور‎ 

سس I x LL‏ الاك ےڈ تین 
mM‏ 
B. ७. IV. 20-21 and L. Y. V. VI. 13. 99-100; B.G. XII.‏ . 
y. V. VI. 13. 103; B. G. III. 27-28 and "d YANN A Ma‏ 2 15 
B. G. IV. 41-42 and L. Y. V. VI. 13.53; B.G. XVIII. 14-16‏ ;51-52 
ST. Y. V. VL 13.76; B.G. XVI. 14-16 and E. Y. V. VI. 13. 85;‏ 
B. G. XI. 54. and L. Y. V. VI. 13. 109 and so on.‏ 


10. E. Y. V. VI. 5 which is an abridged version of that contained. 
in Y. V. VI/1. 52-55- me EU و را‎ 
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III-Partial clarification of its ‘subsequent development, in the: Gita, 


- itself and'corroboration there of by accounts in other. works... 


8. The first stanza in chapter IV of the Gita narrates the trans- 
mission of the Karma-yoga tradition for two generations only. The 
second therein says only roundly that the said Yoga thus handed down 
from generation to generation was known to the -royal sages but that 
after the lapse of considerable time the tradition about it was. broken, 
and the third says that it was revived by Sri Krsna when he imparted 


the knowledge thereof to Arjuna because he was his devotee and friend. 


It is therefore a point for investigation who were the royal sages who 
had kept alive that tradition for along period after the death of 
Iksvaku, As to that the 6718 itself contains at another: place!! a state- 
ment that “Janaka and others" had attained *"Samsiddhi ' by Karma 
itself. We cannot however get from that much: definite information 
even as to one individual because “Janaka” was the family name, of 
the kings of Videha from Mithi onwards according to Pargiter!2, who 
relies for that statement on Vayw 89.23 and Bralunanida IIL. 64.24, 
and cites the instances of several named individual: kings of that 
dynasty who have also been cailed by the generic name “Janaka” 
there and in the Mahabharata and: the Vismi Purüga!3; We also 
know that the father of Sita, whose personal name was Siradhvaja 
has been called “Janaka”. several times in the Ramayana. With regard 
to all the kings of Videha having their captial at: Mithila, founded by 
the said Mithi!4, the Bhagavata Purana says!5 that all those kings of 
Mithila were well-versed in the *Atmavidya" (Science of the Self) 
and free from the *Dvandvas" (pairs of opposites such as attachment 
and hatred) through the grace of the Yogesvaras. The Yogesvaras 
there referred to are the 9 of the sons of Rsabha, the Adinatha or first 
Tirthahkara of the Jainas, whose names were Kavi, Hari and others 
as given in another Skandha of the same Purana, where it is also 
‘Stated that the king of Mithila whom they had instructed in the Bhaga- 
vata Dharma was Nimi, son of Iksvaku!6. Here then we have-a part 
corroboration of the statement in the Gita. It cannot be said to bea 
complete one because Nimi, though a son of Iksvaku, had not come to 
know Karma-yoga from his father but from.the Yogesvaras, who were 
Ksatriyas who had devoted their lives to the realisation of the true 
self of man and to the good of mankind by imparting knowledge there- 


11. B.G. गा. 20. ँ S 
12; Ancient Indian Historical Tradition, p. 96, fn. 5. 
13. Op.cit. f, n's 6-13. : 

14. Bh. Pu. IX. 13. 13. 

15. Op. cit. IX. 13.27. . 

16, Op. cit. XI. 2. 15-27 read with IX. 13. 1. 


Ki KARMAIVOGA:TRADITION:. 75] 343 


of:and of the means for ils realisation “to. the deserving: That it was 
Karma-yoga, not JHana-yoga which emphasises. the nécessity of pliysi- 
cal renunciation, which they had expounded to the King is evident 
from the nature of the questions and answers recorded in the Bhaga- 
vata!?, and from the concluding remark of the sage Narada, who iid 
narrated the dialogue, to the effect ‘that on hearing the exposition of 
the Bhagavata. Dharmas the king accompanied by his, family priest 
adored the sages and that thereafter the Siddhas disappeared into an. 
inner plane while those present there were looking on and that the 
king. having followed the Dharmas (rules of conduct) attained 
“Parama 620115”. The general statement that the Kings of Mithila 
were all well-versed in the Atmavidya is also borne out. to a certain 
extent by the occurrence of dialogues on philosophical topics between 
Janakas of the names of Karala, Vasumäna, the father of Devarata 

Devarata, Dharmadhvaja and a king of Videha who had become the 
instructor of Suka Yogi, because before retirement he had been advised 
by his father to go and meet the king, given in the Moksadharma of 
the Saünti-parvan?. From amongst those, two of the Janakas whose 
personal names have not been given but who appear to be the father 
of Devarata and he himself, who were contemporaries of Yaj navalkya 
are mentioned in the Brhadaranyaka Upanigat?. And Pargiter men- 
tions?! that there are stories about several of the Janakas in the Vais- 
nava Puranas, Vismt, Garuda and others. From these sources then 
it is clear that proficiency in the Adhyatmavidya had been inherited by 
the descendants of at least one of the sons of Iksvaku. 


9, Itis not clear to me who except two were the other Aiksvakas 
who exerted themselves to keep alive the tradition and who were the 
other Ksatriya rulers meant to be understood to be included in the same 
category as the Janakas. The one exception from amongst the Aiksya- 
kas is that of Brhadratha, in the Maitrayan? Upanisat22, wherein there 
is an account of the teaching imparted to him by the sage Sakayanya 
and the other is that of Ramacandra to whom, according to the Yoga- 
vasistha, the sage Vasistha, who was his contemporary, had expounded 
the Adhyatmavidya. 


17. Op. cit. XI. 2. 15 to 5. 42. 

18. Op.cit. XI. 5. 43-44. 

19. MBH. XII. 3. 130, 137, 138, 146, 148 153-54. 
20. Brhad. An Upa. III. 1-9; IV. 1-4. 

21. AIHT. p. 95. f. n. 5, p. 96 f. 2:5 5-13. 

22. Mai. Upa. 1-5. 
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IV.—Other accounts in the Upanigads of Brahmanas approaching 
Ksatriyas for instruction in the Adhyatmavidya. 


10. It is remarkable that the instructors of all the Videhas except 
“the first were Brahmana sages, there being Vasistha in the case of 
Karala, Bhrgu in that of Vasumana, Yajiiavalkya in those of Devarata 
and his father, Pajicasikha in that of Dharmadhvaja and Vyasa in 
that of his contemporary Janaka. It is therefore not proper to take 
their instances as supporting the statement inthe Gita as to the tradi- 
tion having been carried on by the Ksatriyas amongst themselves, 
“There are however some instances in the Upanisads of the opposite 
character i. ९. to say, instances of Brahmanas, versed in the Karma- 
kanda but totally ignorant of Brahmavidya : and Adhyatmavidya 
approaching royal sages for instructions on topics connected with the 
latter on the ground that they had been thinking about them. Thus for 
instance, there is that of Pravahana Jaivali in the Chandogya and 
Brhadaranyaka?3, that of A$vapati Kekaya in the Chandogya*4, that 
‘of Ajatasatru Kasya in the BrhadGranyaka and Kausitaki?5 and that 
of Citra Gargyayani in the latter26, These are no doubt stray instances 
and it is not possible to determine with any degree of confidence in 
‘which age those Ksatriyas lived and whether or not they were in any 
way related to one another and who were their ancestors. What they 
however help to determine is that whereas many of the Brahmanas, 
though learned in the Vedas and accquainted with the sacrificial rites, 
were not able to solve the problems of metaphysics which others put 
to them or which arose in their own minds, Ksatriyas were able to do 
so at some period in the development of philosophical speculation. The 
fact that Uddalaka Aruni, who later on evolved?7 the famous Mahava- 
kya “Tat tvam asi", which is one of the four such formulas on which 
the Vedanta doctrine of the identity of the individual with the supreme 
‘soul is based, who also established the equally important Vedanta 
doctrine that which exists could not have been produced from that 
which did not exist and that the reverse of it only can be true?3, and 
who acquired the miraculous power implied in the account of the Man- 


23. Chan. Upa. I. 8-9; V. 10. Brhad. A. Upa. VI. 2. 

24. Chan. Upa. V. 11. 

25. Brhad. A. Upa. II. 1-3; Kausi. B. Upa. IV. : 

26. Kausi. B एर LIL. 3 : 

27. Chan, Upa. VI. 8-15. ^ ` D और پر موک ی‎ 


28. Op. cit. VI. 2. EF EAU isk? ss 
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tha doctrine?» - was: “Once ignorant of the reason for and ‘course -of 
transmigration and of the Paricagnividya3o, which formed part..of the, 
Kárma-yoga and had:therefore to go to .Pravahana Jaivali -to-learn it, 


and' also of the true nature:of the: Vaisvanara3!, for learning which he 


had to goto A$vapati Kekaya.: Above all, it is very significant that 
Jaivali reminds Gautama Uddalaka before instructing him. that the said 
Vidya had never before been communicated to the Brahmanas,. the ` 
Ksatriyas alone having command over it in all the regions32, ۱ i 


V. Concluding remarks. 


. ll. Itisthusapparent from the above investigation that the asser- 
tions contained in stanzas 1-3 of chapter IV of the BAagavadgita as to 
the origin and transmission of the Karma-yoga doctrine for along 
period amongst the Ksatriyas alone are borne out substantially by the 
ancient Pauranic and Vedic literatures. The further assertion therein 


that some time prior to the time of Sri Krsna or to that of the composition 
of the Bhagavadgīta the tradition had become interrupted also appears 
to have been borne out by the fact of some of the Janakas and Brhadratha 
being required to take instructions therein from Brahmana sages. 
Lastly, the inference of Garbe33 that this break must have occurred 
between the times of Buddha and Patarijali cannot be deemed to have 
been born out by the said evidence because King Brhadratha, who was 
instructed by Sakayanya, after he had renounced his kingdom according 
to the Maitrayan? Upanisat, 3 must be the well-known founder of the 
Brhadratha dynasty and because even the last of the Brhadrathas, of 
whom Jarasandha, contemporary of Sri Krsna was one had preceded the 
advent of the Saiśunāga dynasty on the throne of Magadha, and 
Bimbisára and Ajātaśatru of Magadha were the contemporaries of Lord 
Buddha. 35 The said inference also appears to be not well-founded when 
we remember that the time of decadence of the doctrine, which the 
author of the Gzta has been referring to, is one prior to the age of Šrī 


29. Brhad. A. Upa. VI 3. 
30. Chan. Upa. V. 3-10. 
31. Op. cit. 11-24. 
32. Op. cit. 3. 3. 


33. Introduction to the German translation of the Gita, translated 
into English by N. B. Udgikar, p.33. 


34. Mai. Upa. I. 1. 
-.— .35. History of Indian Literature by Winternitz, Vol. I, pp. 474, 


524; Outline of Ancient Indian History by R. C. Majumdar, p. 92 — 
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Krena‘and’ the Pandavas, who obviously lived long before Lord Buddha. : 
THat time therefore goes beyond 11th to 15th B. C. at least. Which it 
must have been cannot be determined without going at length into the- 
history of. the:Bhagavata religion, - whose origin: goes back to the age in 
which were. composed some of the hymns in the 10th Mandala of the 
Réveda, as shown by me in my paper on that subject and on the origin 
of the Jain: religion?6. : : 


Se‏ ل ا 


34 Annals of the B. مات سح کے‎ of the B; O, R I: Vol: XXIII: pp: 107225. 7 تسار‎ 


(43) VRTTI OR PsycHosis 
by 
DR. P. T. RAJU, PH.D., SASTRI, 


University of Rajputana. 


The present paper deals with the doctrine of psychosis, as upheld 
by the advaitins. Again, it deals, not with all kinds of psychosis, but 
only with that involved in ordinary perception. Psychosis further is 
to be understood in the sense of the normal, function of mind, not in 
thatof the abnormal. In short, this is a paper on epistemology. 


In spite of a healthy realistic epistemological attitude on the whole 
in their doctrine of illusion, the advaitins give also a psychological 
explanation of perception. They are not prepared to treat the object 
of illusion as a mere object of imagination, not even as an object 
remembered, but as an object having a peculiar kind of existence called 
the axirvacan?ya or inexplicable. Yet they say that, in perception, the 
vriti of the internal organ (antahkarana) goes out to the object and 
takes its form, which is known as the object. Again, when the ques- 
tion is raised about the relation between the vrtti that assumes the form 
of the object and the object whose form is assumed by the vrtti they 
say that it is tadatmya, which, when properly translated, would mean 
identity in self or essence. Hence it becomes difficult to understand 
how a psychological process can be identical, even in essence or Gtmyam, 
with the object, which we regard as physical. Hence some amount.of 
psychologiom appears to have entered the epistemology of the advaitin, 
which one may find unjustifiable. 5 - 


But this unjustifiability is only apparent; for no one would say, 
that the problem of truth does not have its psychological side as well. 
Perception involves the workings of the Senses and mind; and so the 
‘admission of the role of these psychological processes” would not turn 
one's epistemology into psychology. The advaitins themselves are not 
` willing to turn their epistemology into psychology, as shown by their , 
theories of illusion. 3 i 1 5 
What could they mean then when they say that the vrtti takes on 
. the form of the object? Are we to understand that there is an object 
` with-all'its qualities existing independently of the vriti, and is contacted. 
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by it for taking the form ? Indeed, the advaitins are not clear on the 
point. Yet their realism obliges them to say that there is an object 


independent of the vriti. 


Should we then interpret the vriti as taking an objective form 
rather than the form of an object? In the former case, the form is 
psychological but with an objective intent; and in the latter case, there 
is already an object with a form ofits own to be assumed by the vriti 
different from the object and its form. We know that the qualities 
supposed to belong to the objects do not completely belong to them 
and that the qualities, though attributed to the obj ects and not to the 
mind, are not completely independent of the mind, So if the object 
with its qualities is, in a sense, a product of the mental process or 
vriti, it would be less untenable to say that the 21411 assumes an objec- 
tive form than to say that itassumes the form of an object inclusive 
of its qualities. For, if the object, in some sense, 15 a product of the 
riti, in that sense it cannot be independent of the vrifi and so far it 
would be unreasonable to say that the vriti assumes the form of the 

“object, which is other than itself. 


But if the form of. the object is not other than the vrtti, the very 

"foundation of realism would be lost. If this objection is true, we 

should have to say that the object with its form exists independently of 
the vrtti and the vrtti assumes the form of the object. 


. : How then is realism to be defended, while admitting the role of 
Vriti? 'Theadvaitin's answer can be found in their doctrine of the 
dream, In the dream the vrtti divides itself into the subject and the 
. object. The subject possesses the dream body, and through it sees the 
dream object,» And so long as the subject passes through the dream, 
he does not feel that itis a dream and a mere fabrication of mind. 
_ But when he comes down to the waking state, he realizes that both his 
` dream body and his dream objects were the products of his mind, that 


. is, of its ۰ 


Theimportance of dream for epistemology has not yet been fully 
recognised. The feature of dream that is of significance in this con- 

. nection is that, though the objects are products of the 2१११7, so long as. 
_ the dream lasts they are not experienced as imaginary and subjective, but 
+ as independent of the dream subject and affecting it in spite of itself. 
: What they are not independent of the mind is realized by us only when 
ıı we come out of the dream. Nay, there is something more; not only 
. the dream object but also the dream subject is a product of the 45 
and both are the products of the same vrfti splitting itself into the 
subjective and the objective poles of dream experience. And this fact 
is realized by us when dream is transcended. Tne dream is subjec- 
iye not from the stand-point of the dream subject but from the stand- 
+ point of that of the waking consciousness. the mind of the waking 
*~siibject then is the unity of the dream subject and dream object, .. + 


a 
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. . Cam: we explain waking experiences also ina similar way? - The 
advaitin holds that we can and should. Just as the underlying unity of 
the duality of the dream subject and dream object is realized by us ‘in the 
vriti of the’ waking subject, the unity underlying the duality of the 


generaily realized at the dream level itself, the unity underlying the 
duality of the waking consciousness cannot generally be realized at the 
waking level itself. This isan implication of the-vrtti's spontaneity. 


The vrtii and the antahkarana to which it belongs are generally 
regarded as belonging to the body, the subject, the person or the centre 
of experience. But thereare serious ambiguity and vagueness in all 
theseexpressions. The very word antahkarana is misleading. It means 
the inner sense: but inner to what? we tend to jump to the conclusion 
that it is inner to the body. It was this tendency that led to the location 
of the mind in the pineal gland, the heart etc. For a similar reason the 
Naiyayikas treat mind as atomic, capable of flying ‘with infinite speed 
from sense to sense within the body. But we should not forget that, 
according to the advaitin, mind is vibhu (all-pervasive) and not limited 
to the body. Then how can an all pervasive entity be inner to the body? 
It would be truer to say that the body is inner to the mind or antahkarana. 
Here again we have to say that just as a self-same mind comprehends 
both the dream subject and the dream object, a self-same mind 
comprehends both the subject and object of the waking consciousness. 
also. : 


It is this spontaneity of the vriti and transcendence by the antahkarana: 
of the physical body, with which the subject is generally associated, that 
enable the advaitin to retain the objectivity of the object of perception. 
and its independence of the subject associated with the body. That is,. 
the subject associated with the body is not free to give whatever form it. 
likes to the object, the form is given to the subject by the vri working: 
through him. The objective existence of the object is forced on him: 
-he has no control over its existence; otherwise, perception would not be 
different from imagination. 


We have next to ask the question if the urtti working through 2 
certain individual divides itself into the subjective and objective forms, 
and then appears to the individual asan object, why is that object seen by 
another individual as the same object seen by the first individual? To 
answer this question. we have then to postulate not only a unity underlying 
any subject andits object but also a unity underlying such unities. 
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"Such a unity of unities is postulated by the Advaita in accordance with the 
89 Upanigad. Tt isthe cosmic person, which again has, like 


‘the individual, the three states of waking, dream and deep sleep, called 


‘respectively Virat, Hiranyagarbha, and I$vara. .Viraf is the cosmic 
unity working through the individuals in their waking state; Hiranya- 
‘garbha is the same working through the centres in their. dream state; 
and 1६९313 again the same working through the centres in their deep 


“sleep, in which all the vasanas and samskaras lie latent. 


We may summerize as to how the advaitin retains his realism, while 


yet treating the objects as due to vriti. First, though the vrtti belongs 


to him, it is not worked by him, but works through him s So it is- differ- 
ent from imagination, which is worked by him voluntarily. Vrtti forms 


“images, if by images ‘we mean the forms possessed by the objects. 
:Tt has, therefore, something in common with imagination. In fact, 


imagination also isa form of vrtti. But the peculiar objective attitude 
we have in perception is lacking in imagination. In imagination, we 


“do not feel that the object is forced upon us; but rather we create the 
“object with our imagination, which is a voluntary power. The 0۳/۶ of 


perception assumes a peculiar individuated form, not at the choice of the 


‘individual, but even in spite of him. Secondly, even the spontaneous 


vriti of the individual assumes not merely an objective form or a form 


-towards which the individual adopts an obj ective attitude, but also the 


form of an object: which means that there is a factor controlling the 
activities of even this spontaneous vriti, and is supplied by the princi- 
ples of Virat, Hiranyagarbha and 1. : 


So far as the spiritual atmosphere of the Advaita is concerned, the 
above account of the vrtti is consistent and reasonable. But one may 
ask: Why should the spontaneity of the vrtiti of the individual be 
explained in terms of spiritual entities like Virat, Hiranyagarbha and 
Tévara? One may as well say that this spontaneity is natural or due 
to Nature. But then this is a question of the spiritual versus the 
naturalistic 5 of the universe; and to answer it we have to go 
beyond the scope of the present paper. ` ۳4 ١ र 


KI. —TECHNICAL Sciences SECTION. 
(44) INDIAN ART AND IDEOLOGY 
by 
SRI Asrr. K. HALDAR 


The historians and art-critics of the West had to acknowledge that . 
“Indian art had fallen into undeserved neglect in the Victorian Era'and 
a true appreciation of its spiritual meaning was due to the work 
ofthree pioneers—E. B. Havell, Anand Coomarswamy and Dr. Aba- 
nindra Nath Tagore. As regards the apathy of the early European 
art-critics, Professor Wilkinson writes: *the main reason for this is 
simply that Europe would not lift its heavy eyes and look beyond its 
borders". (vide “Indian Art’-essays by H. G. Rawlinson, K. de B. 
Cordington, J. V. S. Wilkinson and John Irwin. 1948). Another 
reason for such misunderstanding, he points out, *it was difficult for 
the European to see with Indian eyes without Indian guidance. Indian 
paintings were accordingly under-estimated and misunderstood." 

Wg 5 

Dr. Coomarswamy and Havell were hardly unders tood by our 
Indian scholars of old generation and they never could take their 
works as authoritative versions. Amonga few others , who took up 
their pen in India, were those who looked at it as a part o f the national 
awakening and as such found an opportunity to make the mselves known 
by advocating renaissance in Bengal. They in fact look ed at the outer 
fringe of Indian art and began writing on it ina scholarly manner 
without understanding much of its inner meaning and ideology. This. 
accounts for the utter negligence by our countrymen of the good work: 
done by Dr. Abanindra Nath Tagore and his pupils for over quarter of 
a century. We now notice that some of our modern artists, (like the 
artists of the early Victorian Era) have again begun to brush aside: 
the traditional art of. India to achieve something new by deliberately: 
imitating the Surrealist or Dada School of Art in modern Europe. 
Tradition to these artists means imitation of the past and as such 
intrinsic value of the past experience lost all significance to them. 
When we praise Kalidasa we should know how much he was indebted 
to Valmiki for producing his epoch-making *kavya'. Indian art which 
continued for over two thousand years, up to the early 19th century 
in Cochin, Travancore and also subsequently thrived in the folk-art of 
Bengal up fo the beginning of the 20th century, म a great blow 
and:lost its distinctive ideology and-dignity in the hands of our so-called 
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modern artists and art-critics. After Havell and Coomarswamy, we have 
unfortunately got no one to throw more light on the meanings and vitality 
of traditional art and possibilities of its adoptation to suit the 
modernist's outlook. 


If we, on the other hand, trace the development of European art, we 
would see that it continued for a long time (after Gothic and Byzantine 
period) developing realistic aspect of pictorial composition in a most 
scientific manner with multifarious Christian romantic conception. 
With the advent of photography and the two successive wars, the 
ideology of European art, painting and sculpture lost all its charm due to 
the scientific approach in all sphere of life’s activity. A Europe left its 
pure form of art of painting long ago in Gothic and Byzantine art, A 
modern European art-critic, ۔‎ Maurice Dennis describing the ideology of 
some of the modern art of Europe unwittingly defined pure form of 
traditional Indian painting: and said, "a picture is a plane surface’ 
covered with colours assembled in a certain order." Indian art does not: 
differ fundamentally, but only when he advocates that it should not 
convey any emotion, romanticism or traditional bias. According to an- 
other art-critic of the West, Claude Journot, ’’the painters of Europe- 
have-tried new experiments, taken lessons from the East and from: 
Africa and turned towards the middle ages.” 

. ` ‘According to Indian conception, a painting 'citra' literally means; 
a creation which evokes surprise ('a$carya'). Therefore it never meant, 
to be a photographic likeness of Nature. Moreover to understand art 
of both Oriental and Occidental countries in their true perspective, we 
should know about their historical development and ideologies. Art 
developed along with the increase of interest in life and growth of 
culture. Art, like religion, therefore can never be devoid of life’s 
ambition and as such it is impossible to make it secular. Fundamental 
differences of Oriental and Occidental art therefore lies in their 
respective approach. Secular and personal art can only appeal to 
cliques and like fashion can disappear, but a hieratic art unites a whole 
race in one spiritual foundation. In this respect what Hindu-Buddhist 
and Christian art did to Asia and Europe can well be ascertained through 
their continual achievements of several centuries. Theinner significance 
of the religious form of Oriental art can be explained through their 
multifarious examples. ‘Hokusai, a great Oriental artist (of Japan) 
explaining the function of an artist said that he must identify himself 
with his subject which he paints in a spiritual sphere; and it should be 
an insult to credit him with observation; for to observe, implies a. 
separation from that which is observed. It is likewise a test of art, that 
it “should enable spectator to forget himself and to become its object, as 
he does in dreams. But this procedure is not really a short one. «Only 
when", he said, 1 was seventy-three had I got some sort of, insight into 
the real structure of Nature; at the age of eighty shail have advanced still 
further; at ninety I shall grasp the mystery of things; at a hundred f 
shall be a marvel and ata hundred and ten every blot and every line 
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from my brush shall be alive." This mystic experience bears the 'reality'-- 
the Eternal truth, which has been explained in Hindu- Buddhist 
philosophy. Oneness of things was felt in ‘akaga’- (space) and in 
‘srsti’-(matter). Artist can feel oneness with the object he depicts in 
his works, provided he can understand the symbolism and ideology which 
framed the whole structure of our ancient Indian philosophy. 4 


Indian artists never ventured to copy Nature realistically and 
therefore sometimes invented awe-inspiring symbols which a man could 
hardly visualise through his senses. In “Bhagavad Gita’, the Vi$va-rüpa, 
is an artistic conception of the ‘Virata-Purusa’—the infinity, ever- 
expanding all permeating force,—the abstract and absolute truth, 
Symbols are concrete expressions, much easier to disseminate the 
spiritual value in human mind. The ceremonial symbols of Paurànic 
types were evolved to convey more meaning in a greater vividness 
within a simple structure. Indian mythology with artistic symbolism 
‘can claim much scope for concrete interpretations, of human mind. 
Rossetti or Blake, however strong they may have been in their allegorical 
conceptions, they had to invent deliberately symbolism of their own to 
express respective mental images through paintings. But an Indian 
artist can express such allegorical meanings in their work provided he 
can utilise symbolisms after understanding them from common ritualistic 
objects, expressing multifarious aspects of manifestations of divine 
spirit. These symbolisms had sound meanings and were understood by 
the man in the street; but due to our secular form of general 
education and also for the unwillingness on the part of the 
orthodox priests to explain, their inner significance remained a closed 
‘chapter for us. Otherwise infinite variety of allegorical and abstract 
form of original paintings, with the back-ground of high-class scientific 
-education of the artists were possible. If we have to live as a nation, 
we shall have to thrive just as other nations of the world with their 
respective cultural heritage and are genuinely proud of their distinctive 
art tradition and its ideology. Some of them are making experimental 
efforts to bring about a solution for a secular form or art. In all these 
diverse outlook of the nations blossom variety of art-forms, just as the 
flowers of different land thrive in their own particular soil. Such unity 
in diversity can be traced all over the world in music, painting, dancing 
‘sculpture, architecture and also in languages, physiognomical character 
-aand dresses. We all can tolerate and understand their value and respect 
them: Similarly our own distinctive culture, which has got a great 
traditional background, cannot be ignored. : 


All ceremonial symbols convey more meaning in a concrete way and 
with greater vividness than in any other verbal formulae. Symbols are 
languages much easier to understand and learn in order to express the 
‘spiritual reality through them. Some aspect of the divine can be clearly 
‘defined. In India such symbols (Mahgalika) are to be found in abun- 
dance. . ‘Sahkha’ (conch) ‘Cakra’ (wheel) and مر ہے‎ (lotus) and 
“Vajra’ (thunder) are constantly employed in both art and religion. Of 
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all symbols the wheel of a chariot, which is the emblem of all progress, 
took great significance in both art and religion. The kings and priests 
were called ‘Chakravarti’. Sorrows and pleasure of life have been. 
constantly compared to a wheel movement. The chariot stands for the 
psycho-physical vehicle as which or in which according to our knowledge 
of ‘who we are’ we live and move. The steeds are senses, the reins their 
controls, the mind the coachman and the spirit ( Atman ) the charioteer 
(Sarathi). Lord Krsna preached ‘Bhagavad Gita’ | standing on a. 
chariot. Buddha turned his wheel of Eternal Law Divine (Dharma). 
In early Indian art when making images of Buddha was forbidden, the: 
wheel took its place to symbolise his dynamic teaching. Aesthetic and 
religious experience burst forth with an exuberance of manifestations. 
through the symbolic representation of the wheel in ancient India. The 
«“Syastika” symbol (though invented much earlier than Hindu 
Buddhist civilisation) took root in art and religion asit also came 
from the wheel pattern. In this pattern the infusion of “Purusa? 
(energy) and ‘Prakrti’ (matter) is, expressed in two opposite curva- 
fures out of which all creation was possible. In another way, the 
constitution of worlds and individuals is compared toa wheel in India. 
We therefore find that early Indian art, in caves and temples, human 
figures and numerous scenes of life carved and painted, bore this effect 
of the wheel, and a rythmic and dynamic wave persisted. It can easily 
be traced in the composition of sculptural panels and in paintings. A 
warm current of mystical consciousness, the forces of the ‘wheel of life’, 
can be observed in all Buddhist Hindu art. The ‘wheel-order’ 
is evident in the circular composition, the gestures of the “Ksana- 
bhahga’ and *Ati-bhanga' poses of the human figures of Ajanta, in the 
Bagh caves, Sanchi and Bharut paintings and sculpture. The curve of 
the limbs and poses of the figure apparently indicate the wheei-movement 
which was ultimately adopted in all Hindu Buddhist art of the 
Asiatic countries: Khotan, Miran, Tarfan to China, Java, Cambodia 
and Japan, through the infusion of the Mahayana Buddhist religion, 
in early days. 


In this way, Indian artists were rich in symbolical motifs in art and 
not isolated examples like Rossetti, Blake and few others to evoke : 
symbolical and spiritual meaning ‘deliberately. Artists of India could 
therefore afford to be visionaries and mystics. The central abstract and’ 
spiritual aspect of all undifferentiated creatures of this earth have been 
defined by them through multifarious symbolism. The central philoso- 
phical ideals found definite scope in visual art of this country. We cam 
find this ideology of Indian art through the analysis of the inner spirit 
of human mind and its nature as described by the Indian sages. Accord- 
ing to the Hindu religion, which primarily aimed at philosophy the 
creative power of God Eternity is ‘Maya’ ultimately transformed itself 
into ‘Kama’ (desire) and 'Sahkalpa' (determination), which are essen-1 
tial aspects of all human activities. ‘Prakrti? (Nature)consists of three 
distinctive forms of virtues (Gunas) and all human beings are subject 
to their ifluence ; they remain active in the psychological sphere in. 
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“Sattva'-purity; ‘Rajas’-activit 


y and passion; ‘Tamas’-apathy and dark- 
ness, 


According to Bhagavad Gita, Sattva’, *Rajas and 
are nature-born-'gunas' (virtues), which bind fast in the human body 
of which ‘Sattva’ forms its stainlessness, luminous and healthy expres- 
Sion bound by attachment to wisdom. Whereas, ‘Rajas having the 
nature of passion, is the source of the attachment to the thirst for life, 
that binds the dweller of the body by the attachment for action; but 
“Tamas born of unwisdom, indolence and sloth. In other words, ‘Sat- 
tva’ attaches to bliss; *Rajas' to action ; and ‘Tamas’ having shrouded 
wisdom is attached, on the contrary, to negligence. When the wisdom 
light streams forth from all gates of the body, then it may be known 
that ‘Sattva’ is increasing. Greed, outgoing energy, undertaking of 
action, restlessness and desire these are born of the increase of ‘Rajas’; 
darkness, stagnation and negligeħce as well as delusion are born of 
increase of ‘Tamoguna’. All artists and poets of our country observed 
these ideologies in classifying their art and literature. I had the good 
fortune of meeting the last of the indigenous ‘Pat’ artists (Folk artists) 
of Kalighat (Bengal), who used to classify their works in the same 
manner. All paintings depicting Gods and Goddesses were classified by 
them as work of ‘Sattva-guna’. Rajoguna type of paintings were gene- 
rally birds, animals, fish or a lady in toilet, etc.; and ‘Tamo-guna’ type 
pictures were unhappy married couple beating each other, a demon de- 
vouring a lady and such other hideous scenes. If we analyse the art of 
Europe through our ideology, all types of Biblical Paintings including 
Madonna can be classed as ‘Sattva-guna’ type of work; all landscape and 
portraits,as ‘Rajas’ and all ultramodernist’s experiments in art in Europe, 
which contained the element of pride and destruction, can be classed as 
‘Tamas’ art. These reactionary art-forms obviously originated due to 
the two successive world wars. 


‘Tamas’ 


We can now, according to the ‘Sanskrit Kavya-Alahkara Sastra’ 
"divide these three elementary virtues (gunas) in nine different types 
of Rasas ‘Bhavas’. 


Sattva-Guya essentially contains the following three virtues:— 
(1) 'Santa-rasa' (the quietistic) which brings peace in mind with the 
philosophical outlook on life; (2) *Karuna-rasa (the compassion) evoked 
through the death and calamity of the fellow-beings; (3) ‘Vatsalya-rasa’ 
(affection for all creatures). 


Rajoguna contains:—(1) ‘Vira-rasa’ (the heroic expression and 
-courage with which people fight for their country, patriotism, charity and 
all other works containing ethical morals; (2) ‘Srhgara-rasa’ or ‘Adi-rasa’ 

(the Tender) which evokes love in man and woman essential for 
biological reproduction; (3) ‘Hasya-rasa’ (provoking laughter and 
humour). 
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a we find:--(1) ‘Adbhuta-rasa’ (surprising and un 
n our mind); (2) ‘Bibhatsa-rasa’—(the disgusting) ; 
rul expression). These*three Rasas are all 
psychological unsophisticated and primitive expressions of a childora 
cave-man. It contained anger, pride and destructive elements. No 
artist can therefore escape from the above mentioned ‘gunas’ and 0010957 
whether he prefers modernist ideology of Europe or spiritual abstractness 
of Indian Art. Valmiki wrote about them in his epic ‘Ramayana’ ex- 


plaining the aim and object of his ‘kavya’. 


In Tamo-Gnu 
balanced element 1 
(3) ‘Raudra-rasa’ (the fea 


The Artists of ancient India never considered that reality of 
existence. is based on its apparent seed of origin. It went further to. 
the absolute—the centre-point of the wheel of life. Inoneofthe Ajanta 
frescoes a wheel of life is depicted in which all aspects of human life 
and activities are shown between the axles of it. 


T With the abstraction of various aspects (gunas) of the life-expres- 
sion, civilised man invented many symbols and patterns of art. Of course 
such symbols depend upon the range, depth and exactitude of his 
apprehension. He should have an analytical power to discriminate and a 
trained mind and habit to hold the sequence of individual definitions in - 
thought and imagination, compare them with each other, determine just 
where and how they focus sharp and clear meanings, ideals and attitude.. 


The following chart may further explain it :-— 
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Sativa: Imagination, i. e., bringing the image within. A very sensitive 
person can only possess such a faculty of experiencing para- 
normal phenomena and realise the supreme truth of “Self” 


(Atma). Psychic phenomena—phenomena of the soul are 
revealed to him. 


All works of art done out of imagination, subjective, 
objective or abstract which bring peace. 


Focussed towards worldly activities and bringing materialistic 


Rajas: 
gains. 


All works of art with commercial objectives: landscape and 
portrait paintings included. 


Tamas: Representing unbalance of mind: vague, inchoate representa- ` 
tions. 


All art of primitive immature imagination, and perception. 


(45) THE ORIGIN AND EVOLUTION OF Geya NATAKAM. 
by 


MR. P. SAMBAMURTI 


Concerts heard in India can be classified into :— 
1. Those belonging to the realm of pure music; and 
2. Those belonging to the realm of applied music. 


In the former, music is enjoyed for its own sake, irrespective of the 
ideas contained in the sahityas. A krti like Koluvaiyunnade in Bhairavi 
raga is enjoyed because of its admirable musical construction and the 
tana style of development. When Vina or Nagasvaram is played we 
enjoy the music in all its fullness. Instrumental concerts are concerts 
of pure music. Ganarasa or aesthetic pleasure is the feeling experienced 
on such occasions. In concerts of applied music, the music serves as a 
vehicle for the effective portrayal of the ideas contained in the sahitya. 
The music in combination with the sahitya produces the desired rasa. 
In applied music, music is used for a specific purpose. Music herein is. 
only a means to an end and not an end by itself. Through instrumental 
music, solo or orchestral, it is possible within certain limits to create 
the nava'rasas and feelings like loneliness, forest life, detachment from 
the world, affection. mystery, repentence, tenderness and devotion. The 
Géyanatakam or opera belongs to the sphere of applied music. 


Concerts belonging to the sphere of applied music are ‘many, The 
Katha Kalaksepam of the South corresponds to the Kirtan of the 
North; this and the Bhajana provide examples of concerts of sacred 
music. Inthe purana pathanam, the verses are sung to wellknown 
ragas like Kedaragaula and Anandabhairavi and they have a mass 
appeal. The Nrtya Natakam inclusive of the Bhagavatamelanatakam, 
Kuchipudi Natakam, Kuravanji Natakam, Yaksagana and Kathakali come 
under applied music. Bommalattam (Puppet Show), Nizhalattam 
(Shadow Play), Terukkuttu (Vithi Natakam or the Street Drama), 
are instances of folk plays wherein music plays a prominent part. In 
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Kummi, Kolattam, Pinnal Kolattam, Kaikottikali, gobbi, garba and Rasa 

some of the finest specimens of folk music can be heard. Recitals of 

Ballads, Warsongs and performances of martial music come under 
2 5 

concerts of secular music. 


Concert Parties are of the mobile or stationary type. A Nagas- 
waram Party performing before a Deity in a temple. procession, a 
tévara bhajana gosthi following the deity on such an occasion, a 
military band performing while | marching are instances of mobile 
concert parties. A party of musicians performiag in a concert hall 
and a dance performance in a theatre are instances of concerts of 
stationary type. Bhajanas when performed in mandirs or temples on 
Ekādaśī and other sacred days furnish examples of stationary concert 
parties. Bhajana parties going along the streets singing sacred songs 
furnish examples of mobile concert parties. These are concerts which 
can be given in open air and concerts for which a hall with good 
acoustics is required. The Sahgita Mahal in Tanjore is an ideal 
concert hall. When one performs there, he is reminded of the pleasant 
acoustics of the famous concert hall Gewandhaus in Leipzig in 
Germany. There are open air theatres in Ginjee and other places in 
South India. 


The Natakam or Drama, Nrtya Nataka or Dance Drama and 
Géyanataka or opera are popular in all civilised countries. In the 
nàtaka, the interest is principally in speech and action. In the Geyana- 
taka the interest is in speech, action and music. In the Nrtya Nataka 
the interest is in speech, action, music and dance. Music is an 
integral part of the Geyanataka just as dancing is that of the Nrtya 
Nataka. 


Natakas and Nrtya Natakas have been in existence from ancient 
iimes. They were staged either in properly constructed theatres or in 
ihreates improvised for the purpose. In a drama, the presence of 
music is just incidental. On account of its literary value, a Nataka 
is also read and enjoyed. Recitals of Natakas are also given. In the 
Geyanataka, the music forms a vital part of the play. The fullest 
enjoyment comes only when we witness an opera properly enacted and 
with proper musical accompaniments. On account of their musical 
.and literary value sometimes even recitals of Geyanatakas are given. 
Not infrequently a Bhagavatar takes up an opera and gives it as a 
-musical discourse. His problem is simplified since the required songs 
and verses are there ready for him. In the history of Indian 
“Music, Geyanatakas come after the Nrtya.Natakas, though strange it 
may seem. Geyanataka as an art form can emerge only when the art of 
music has been developed to a high degree of perfection. The art of 
dancing loomed large in ancient times. The terms Sahgita in early 
times connoted Gita, Vadya and Nrtya. It is only in later times, that 
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with the development of Music we fined the art of dance treated 
separately and Sahgita taken to mean Gita and Vadya. Almost all the 
Standard works written on music till the Jeginning of the 14th century 


had chapters on dance. The later works written on Sangita dealt with 
music alone and not with dance. 


The nucleus of Geyanataka is seen in the Gita Govinda of 
Jayadeva. The Astapadi hymns of Jayadeva constitute ideal dance 
laksyas. Even now astapadis form the stock repertoire of prominent 
dancers. Works on the model of Gita Govinda like the Sivastapadt of 


Sri Chandrasekharendra Saraswati and the Ramastapadi of Ramakavi 
Were written in later times. 


The first work approximating to a G&yanataka to be written in 
Sanskrit is the Krsna Lila Tarangini of Narayana Tirtha (17th 
Century). In this work, the songs intended for being danced to are 
few. Such songs have invariably sequences of jatis or rhythmical 
Mnemonics. The works of the later composer, Merattür Venkatarama 
Sastri (18th and early 19th Century) are all dance dramas. The great 
composer Tyagaraja (1767—1847) attended these dance dramas staged 
in Merattür and later developed the pure G&yanataka. The Géyanataka 
reached perfection in his Prahlada Bhakti Vijayam and ۵۵ 
Charitram. The former in an opera in five acts and the latter an opera 
in one Act. The $lokas, padyas, Cirnika and the darus (Varnana daru, 
Svagata daru and Samvada daru) figuring in these two operas make 
them highly enjoyable. 


The Nandanar Charitram of Gopala Krsna Bharati is a typical 
opera in Tamil. Works like the Ramanatakam of Arunachala Kavira- 
yar (1711-1776) and Bharata Natakam of Muthuramakkavirayar may 
be produced as operas. 


The Geyanataka is an indivisible music drama. Shorn of its music, 
the play will lose much of its charm. There is no prose. Beauti ful 
songs and verses abound in them. ۲ Every character sings and acts his 
or her part. As the creation of rasa is important, only rakti ragas 
capable of producing emotional effects are used in Geyanatakas. . The 
talas used in them are of the simpler variety. n ragas, complicated 
tālas and difficult sahgatis have no place in Geyanatakas. The patra 
pravēśa darus of Bhagavata mela nàtakas are absent in Géyanatakas, 


Whereas in Geyanatakas, classical music of a vivid character with 
an occassional sprinkling of folk tunes is used, in Yaksaganas 
Kuravanji Natakas and Terukküttu, folk tunes predominate. The 
sahityas of songs 2 Geyanatakas are simple and straight. Their 
meanings are readily understood. The choral accompaniment is a. 
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necessity in nrtya natakas but not in ۰ T properly consti. 
tuted orchestra, capable of producing tone-colour effects can provide an, 
excellent accompaniment. Mukha gitas (overtures) can usefully be, 
composed for Geyanatakas. To write a good Geyanataka one has to 
be a poet, composer, dramatist, student of psychology and human. 
nature, possess gifts at melody—making, have capacity for effective 
characterisation and conceiving musical dialogues and soliloquies and 
finally possess the sense to perceive how the whole thing will shine 
when produced on the stage. This accounts for the paucity of 
Geyanatakas. 1 


(46) AIDUKA 


by 


Dn. PRIYABALA SHAH 


The word Aidüka is explained in Amarakoga as aa “as 
य॒दन्तन्येस्त-की कसम्‌ (2-2-4) that which has bones in its interior. Monier 
Williams _ Sanskrit —English Dictionary equates  Aidüka with 
Buddhaidüka and compares it to a. Buddhist Stüpa. The late Dr. K. P. 
Jayaswal also in his "History of India (150 A. D. to 350 A. D. )”, while 


discussing the passages from Mahabarata (Vanaparva Ad. 190) men- 
tioning Aidüka takes it to mean a Buddhist Stüpa. 1 : 


This identification, however, cannot be accepted in the light of the 
description of Aidüka given in Visnudharmottara (Khanda III, Ad. 
84). This Purana (circa 500-700 A. D.) after describing different 
deities as various aspects of Vaisnavi Trimiirti in the preceding 
adhyayas, devotes a whole adhyaya to its description. This description, 
which I shall discuss later on, leaves no doubt that Aidüka wasa 
Brahmanical structure of worship. It would, therefore, be interesting 
to find out the origin or proto-type of Aidüka in Vedic literature, 


: The explanation of the mistaken identification of Aidüka with a 
Buddhist Stipa must be sought in the probable similarity of their 
shape. The origin of stüpas is traced to the tumuli or sepulchres 
raised over the dead and containing the relics of the dead. ( History. of 
Indian and Indonesian art by Dr. A. K. Coomaraswamy, p. 30). 

. As I mentioned in the beginning, according to Amarakoéa, 
Aidüka means a Kudya which has bones in its interior. This goes to 
prove that Aidüka and stüpa had similar purpose. We should, therefore, 
try to find out whether there is anything resembling tumuli or sepul- 
chres in Vedic literature. - 


In Satapatha Brahmana, we find discussions about various things 
pertaining to Sma$ana or burial mounds. As this isa matter bearing 
“on our subject T quote below relevant passages from that work pertain- 

ing to the disposal of the dead. i 


। अथास्मै श्मशान कुवन्ति | TET प्रज्ञान a‏ زع कल्याणं‏ ےد“ 
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चतुः ate | देवाश्रासुराश्वोभये प्राजापत्या ۱ ते देवा 'असुरान्त्सपत्ना- 
وود‎ तेऽदिक्काः पराभवंस्तस्माद्य' Sa: प्रजाश्वतुः 88 ता; 
श्मशानानि gils या aga: प्राच्यास्त्वद्य anakaa तेऽनुदन्त ह्यो 


ATR: - - “7 | 


aani हैके निवर्पान्त | देवाश्वासुराश्रोभये प्राजापत्या WAM । ते 
war असुरान्त्सपरनान््रा तृव्यानस्मा-ज्लोकादनुदन्त तस्माद्या दैव्यः प्रजा अनन्ताहितानिः ` 
ar श्मशानानि कुर्वतेथ या mgd: प्राच्यास्त्वद्यो apaia ते arai 
त्वद्यस्त्वित्‌॥ 


Julius Eggling translates the above passages as follows— 


“They now do what is auspicious for him. They now prepare a 
burial place (6511355113) for him to serve him either as a house or a 
monument’ (K. XIII Ad. 8. B. I. Vol. 44. Page 421.) 


‘Four-cornered (is the sepulchral mound). Now the gods and the 
Asuras, both of them sprung from Prajapati, were contending in the 
(four) regions (quarters). The gods drove out the Asuras, their 
rivals and enemies, from the regions, and, being regionless, they were 
overcome wherefore the people who are godly make their burial places 
four-cornerd, whilst those who are of the Asura nature, the Easterns. 
and others (makethem) round, for they (the gods) drove them out 
from the regions’ (S. B. E. Vol. 44, p. 424). 


Now. some bank up (the sepulchral mound) after covering up: 
(the site). The gods and the Asuras, both of them sprung from 
Prajapati, were contending for (the possession of) this (terrestrial), 
world. The gods drove out the Asuras, their rivals and enemies, from 
this world, whence those who are godly people make their sepulchres, 
so as not to be separate (from the earth), whilst those (people) who: 
are of the Asura nature, the Easterns and others, make their sepul- 
chral mounds) so as to be separated (from the earth), either on a 
basin or on some such thing?........ (S. B. E. Vol. 44, Page 429). 


(The translator takes the word ‘Cami’ to be a shallow stone basim 
or trough, either solid or consisting of masonry (bricks) in the manner’ 
of stone-lined graves). . 


3 From the above passages of Satapatha Brahmana the following three 
points may be noted :— 


(1) There were two types of Sma¥anas, one used by Daivyah: 
Prajah and the other by Asuryah Prachyah Prajah. 
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(2) The Šamśāna or the tumulus of the Daivyah Prajah was 
four-cornered (sg:afz) while that of Asuryah Pracyah. 
etc. round (परिमरडल). 


(3) The remains in the Daivyah Prajah type were placed 
directly on the earth (अनन्तहिंतानि) while those in the 


Asurya type in a basin or a Camii (अन्तर्हितानि ते avai) 


These points clearly show that the Satapatha Brahmana recognises. 
two types or varieties of burial mounds-one of the Daivya people and 
the other of the Asurya people, easterners etc. 


Now the question arises who were the Daivyah Prajah and who 
were the Asuryah Pracyah etc. The Daivyah Prajah can be easily 
identified with the followers of the Vedic cult. But who were the 
Asuryah Pracyah etc? Eggling takes Pracyah as distinct from 
Asuryah but we can take Pracyah as qualifying Asuryah also, and can 
say that they were the followers of non-vedic cults prevalent in the 
Eastern parts of India. Now it is well known to scholars that there 
were many such non-vedic sects in Magadha and other eastern parts of 
India before the time of Buddha and Mahavira. In fact they were the 
forerunners of the later $ramana sects, such as Jains, Buddhists, Ajivikas 
etc. As Prof. D. R. Bhandarkar says in his work, ‘Some aspects of 
Ancient Indian culture’, ‘the Sramanas were an unbrahmanised non- 
vedic sect of recluses. It also appears that the people of East India 
upto the 3rd cent. A. D. had a socio-religious fabric of their own.’ 
(Page 53). 


1+ this identification is correct, we can say that the Smagana or 
tumulus of Asuryah, Pracyah etc. was one which was used by the 
eastern people following non-vedic cults. In fact, we can say that the 
Smaégana of Asuryah, Pracyah people was one from which the stüpa 
of Sramanas might have developed. This is proved by two details of 
its description given in Satapatha Brahmana viz. that it was round in 
shape and the remains in it were placed in a Camü or a basin. The 


similarity of this type with stüpa is obvious. 


The Satapatha Brahmana describes the Daiva variety as four- 
cornered. Visnudharmottara gives as the basis of Aidika a Bhadra- 
pitha which is also four-cornered. Thus the basic identity of this. 


form with Daiva Smagana is quite clear. 
I must, however, confess that I have not suceeded in finding any 


mention of the word Aidüka in- either the vedic Mantras or the 
Brahmanas. But the philological origin of the word Aidüka would. 
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connect it with the Vedic root ga to praise or worship. Aidüka can 
be grammatically explained as ईड्‌ स्तुतौ उलूकादयश्च (२।४।४।) इति ۱ 
युडूकस्य इदम्‌ इति ऐड्कम | 


I may here mention that the word स्तूप also is derived from a root 


meaning to praise viz. स्त. Another interesting point in connection 
with Aidüka and Stüpa is that both Amara and Hemacandra do not 

ive the word Stipa in their 1९०885, while both give identical definitions 
of Aidüka. Dr. V. S. Agrawala, however, regards Aidüka as ‘an old 
Prakrta word for terrace derived from Elüka or Edüka meanin 
‘raised terrace’. In the text of Ray Paseniya Sutta edited with the 
commentary of Malayagiri, by Pt. Behardas the reading in the text of 
R. P. is एल्यु while in the commentary of M. is एडुक 


It is explained by the commentator as Dehali—‘the threshold of a 
door or a raised terrace in front of it according to M. Williams; 
Aidükaand Eliya can, no doubt, phonologically be connected but the 
meaning of Eluya or Eduga is not identical with that of Eduka as 
given by Amara and Hemachandra. A word which has a connotation 
similar to that of Aidüka mentioned in R. P. is गोलयसमुजय meaning a 
round casket. The casket contained the thigh-bone of a jina as relic 
-जिणसकहा. lt is said in the same text that this وج‎ is an object of 
worship for Suryabha god, and other gods and goddesses (R. P. 
pp. 224-25). So Eluya of R. P., to its author's mind at least, is not 
the same word as Eduka of Amara and Hemacandra. If the Eluya 
of R. P. were the Prakrt form of Aidüka meaning a receptacle con- 
taining a bone-relic, Hemcandra at least should have given the 
meaning of Dehali in his Abhidhàna Cintamani or Anekartha koáa. 
So I think that in spite of phonological similarity, we should, for the 


present, regard the Prakrt Eluya and Sanskrit Aidüka as two different 
words or merely homonyms. 


So if we can ignore the absence of reference to the word Aidüka 
in early Vedic literature, we may say that Aidüka refers to the 
tumulus of the followers of the Brahmanical cult, just as stiipa refers 


to that of Sramana sects. The word must have come into vogue when 
these Smagana structures must have become also places of worship: 


The Smasana provides another link also. The description -in 
Visnudharmottara which starts with a. Liiga in the centre of its 
Bhadrapitha, as we shall see presently, clearly shows that thouch the - 
Aidüka which finds place for all the principal gods and cosmic elements, 


is in-form basically a linga, a symbol of Ce ग Ena ता of) iva 
with $ma$ana is well known (पितृसझगोचर: Kumara Sambhava ۰ Sarga 


` 
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5 Slo. 77).. This association might have been responsible for the use 
ofthe word Aidüka for a structure sacred to Siva and as the concept 
of Siva developed into a god signifying the whole cosmos and harmo: 
nizing all dualities or contradictions, so his symbol linga was subli- 
mated from being an image of a phallus into a symbol of the whole 
cosmos, 


Now let us consider the description of Aidüka as given in 
Visnudharmottara (Khanda 3 Ad. 84). The fist thing, that is men- 
tioned, is its Bhadrapitha. It (i. e. Bhadrapitha) is furnished with 
four beautiful stairs corresponding to the four directions. This 
bhadrapitha is surmounted by two other bhadrapithas. On the third, 
a linga form should be placed. This lihga should not be accompanied 
with the Rekha. In its middle should be raised a four-sided 
immovable (Dhruva) staff. Above it there shouid be thirteen bhümikas. 
i.e. floors. On it (i e. the thirteenth Bhümika) there should be a 
rounded staff. This should be decorated by a medallion representing: 
in its two halves, the sun and the moon. 


The thirteen bhümikas with the àmalasaraka represent the fourteen 
worlds. The linga represents, of course, Mahegvara. The rounded 
staff represents Pitamaha, while the four-sided staff represents the 
god Janardana i.e. Visnu. The three Bhadrapithas represent the 
Gunas probably referring to Sattva, Rajasand Tamas. The gunas are 
to be known as the three worlds containing the movable and immov- 
able objects (Trailokya-sacaracaram). Below the bhumikas (floors) 
but above the linga, should be placed in the four directions the Loka- 
palas .carrying $ülas in their hands. Their names are Virüdha, 
Dhrtarastra, Virüpaksa and Kubera. All of them should have the 
dress of the sun and should wear armours. They should be adorned 
with ornaments, Virüdhaka represents Sakra, the lord of Devas; 
Dhrtarastra, Yama—the leader of the worlds; Virüpaksa Varuna—the 
lord of waters; and Kubera is the lord of the Yaksas. 


In the first verse of this adhyaya, it is stated that by the worship 
of Aidüka the whole world is considered as worshipped. This probably 
signifies that Aidüka represents some sort of cosmic form embracing 
all things. This interpretation is supported by the fact that Aidüka 
finds place for all gods and the whole Trigunatmaka world. 


The vedic origin of Aidüka which I have suggested above would 
justify its inclusion in V. D. because, if it werea Buddhist form, it 
28 not have found a place in it. We, however, find the word 
Aidüka used in the Buddhist Mahavastu to indicate a Buddhist Stüpa. 
As it happens in the case of other words like Caitya etc. this word and 
Aidüka also must have been used in course of time, in a general sense, 


‘as a synonym of stüpa. 
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It would be appropriate to consider at this point the verses from 
the Vanaparva (Ad. 90) of the Mahabharata. They are as follows— 
a 


एडूकान्‌ पूजयिष्यन्ति चर्जायष्यन्ति देवताः | 
qaia प्रभविष्यन्ति न द्विजाः युगसंक्षये ॥ ६ 
ग्राश्रमेपु महर्षीणां ब्राह्मणावसथेषु च | 
देवस्थानेषु 9 नागानामालयेषु च ॥ ६६ 


पृथिवी न देवगृहभूषिता ॥ ६७‏ چمچ 


Three points emerge out o f these Slokas— 
(1) Aidükas and Devalas are contrasted, 
(2) Aidükas were more numerous then Devagrhas or temples, 
(3) Aversion is shown to the Aidükas. 


Let us take the third point first— 


AsI said in the beginning, the late Dr. Jayaswala takes these 
Aidükas to mean Buddhist stüpas. He regards these verses of the 
M. Bh. as describing religious conditions of India in the Kusana age, 
in which according to him there must have been numerous Buddhist 
stüpas indicating prevalence of Buddhism and decline of Brahmanism. 
Tn fact these verses are supposed to lament this state of affairs. 


The first thing to be said against this interpretation is that there 
is nothing in the verses themselves or their contextto suggest 2 
Buddhist or even non-brahmanical reference. Secondly, we might ask 
what is the evidence to suggest that these verses of the M. Bh. apply 
to the Kusana age? and thirdly assuming that these verses refer to the 
Kusana age, we might say that there is no reason to believe that 
Brahmanism in its Saiva and Vaisnava aspects was in decline in that 
age and that the Buddhist cult had become so powerful as to throw into 
background the temples of Brahmanicaldeities by its more numerous 
stüpas. If anything, there was a revival of vedic cult in the preceding 
Sunga period and there is evidence to assume that Saiva-worship and 


Visnu-worship were as prevalent as Buddha-worship, if not more. 


- So, in my humble opinion, the aversion to Aidükas must not be 
explained by interpreting Aidükas as Buddhíst stüpas. We might find 


some reasons for this aversion in their association with inauspicious 
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$ma$ana,—and in their uncouth shape which would suggest a magnified 
linga or remind one of a $ma$ana-mound, E Ad 


There is also another noteworthy point in the description given in 


V.D. The description of Lokapalas as wearing armours’ and dresses 
of northern style and as carrying $ülas would imply that the Aidükas 
probably were more or less influenced by foreign uncouth styles. [t is 
well-known to scholars that the Indian rulers belonging to foreign 
tribes followed not any particular cult of. India but according to their 
inclinations worshipped Siva, Visnu or the Buddha and built temples 
and stüpas in the styles which.appealed to them. So the foreign Siva 
worshippers might have built Saiva Aidükas in their own styles. This 
would explain the disparagement of Aidükas in the M. Bh. It may 
be that when these verses of Vanaparva were composed this strange 
aspect of Aidüka was repugnant to the orthodox followers of Brah- 
manical cult and that they were alarmed at the rapid spread of the 
practice of building Aidükas to the detriment of artistic and auspicious 


"Devagrhas. But in course of time this aversion might have disappeared 


and the strange foreign features might have been assimilated or 
Brahmanized, so much so that by the time of the Gupta age they must 
have become so important a Brahmanical cult as to deserve a. whole 
adhyaya in V. D. The epithet prajahitakhya applied to Aidüka by 
V. D. is significant. It means ‘having the name of Prajahita’ ‘good of 
the people. This might suggest that there might have been other varie- 
ties of Aidükas and that Prajahita Aidüka was the approved type. 

Thus the verses of Vanaparva and the 84th ad. of the 3rd Khanda 
of V. D. giveusa glimpse in the process of assimilation of religious 
elements which are in the earlier stages regarded as inauspicious or 
‘strange but which somehow become popular and get a place in the 
iBrahmanical cult. It is one more illustration of the assimilative nature 
of Hindu culture. 


Now let us take the first two points viz. the Aidükas and Devatas 


and Aidükas and Devagrhas. These two points can be treated together. 
"They raise the issue whether the Aidükas were images or temples. In 


modern terminology whether they are sculptural or architectural ? The 
verses of Vanaparva imply that they were something of both, image 
and temple. The ४. 1). gives its description in the last part of 
Pratimalaksana, which is followed by Prasadalaksana, as if to suggest 
that Aidüka is something of Pratima and something of Prasada. 


Now if our theory about the origin of Aidüka viz. Vedic Sma$ana. 


or tumulus, is right, we can say that it was primarily an architectural 


form containing a relic, but as the thing to be worshipped was hidden 
in the mound, it was the mound which got worship; the mound in the 
course of time, symbolizing and representing the interred object of 
worship. But the tendency of Indian religious art has always been to 
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decorate the plain surfaces of its architecture and this must have 
worked in the case of earlier plain Aidüla mounds or tumuli. We see 
from the description of V. D. that images and symbols ofall sorts of 
gods find place on Prajahita Aidüka. Butits primary form seems to. 
be a square with a flag-staff in the middle and an amalasaraka and. a 
disc at the top. : 


The fact that the first thing to be placed on the Bhadrapitha is 
Lihga, suggests that Aidüka must have first passed from its original 
tumulus stage to the stage of being associated with Siva. I am almost 
tempted to suggest that the worship of Siva in the form of Lihga has 
something to do with Aiduka, and though the phallus theory is. 
generally accepted, I would venture to suggest that the word Linga 
Should be interpreted as a Cinha ( mgmfwgr ) and that Aidüka with 


5 


or without Linga was the Cinha of the god of 51195 4118. 


According to Dr. V.S. Agrawal 'an actual specimen of edüka. 
monument having three terraces and Siva linga at its top has been 
unearthed at Ahichchatra in Bareli district during the recent excava- 
tions of the department of Archaeology. 


“a 6 1 
(47) = STUDY or TENTILES AND GARMENTS AS DEPICTED IN THE 
haroshtht Documents FROM CHINESE TURKESTAN.” 


by 


SRI RATNA CHANDRA AGRAWALA, M.A, BANARAS. 


. The discovery of Kharosht^;? documents by Sir A. Stein at Central 
Asian sites (Niya, Endere and Loulan) some fifty years ago ushered 
anew era in the history of the region. These documenis!, mainly 
written in Prakrt of N. W. F. Provinces, are a store house of infor- 
mation regarding the political, social, administrative, economic and 
religious conditions of Chinese Turkestan in the first three centuries 
after the death of Christ. “It seems strange that ruins far away in the 
barbarian north, overrun by what Hindu legend vaguely knew as the 
*mythical ocean of sand' should have preserved for us records of 
everyday life older than any written document (as distinguished from 
inscriptions) that have as yet come to light in India itself?.” 


The documents at our disposal are mainly of a secular nature, 
dealing mostly with disputes and decisions concerning lands and pro- 
perty, complaints to the king by ordinary people, deeds of purchase 
and sale, collection of royal taxes, agreements between private indivi- 
duals, presents, sending of royal envoys and messengers, instructions 
from the king to the state officers and some occasional references to the 
Buddhist monks and the sahgha. The whole record is available to us 
än the shape of small wooden tablets, some leather fragments, silk 
pieces and a few paper manuscripts too. 


I. Materials of Textile goods. 


(i) Wool i.e. umna (or omna, doc. 318) or urna doc. 345)= 
skt. rnd, Iranian varna or varnava, Avestan varêna [ Bailey, BSOS, 
XI, p. 793]. 


ii) Hemp i.e. shamna (doc. 318)=N. Pers. san (Burrow, 
BSOS, VII, p. 787), skt. Sana, Hind? sana [cf. samiys in £ 27 


1. Numbering 782 in all. Of these 761 were published in three 
volumes. [See abbreviation 7] of KT, and 18 in BSOS, IX, p 111-25. 


नट 2. A. Stein, Ancient Khotan, (1907), Oxford, p. 369. 
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p.128; Sani and Sana in A Skt-English Dictionary, 1899, Oxford, 
p. 1063 by Monier Williams]. 


(iii) silk. The documents refer to different varieties and colours 
ofsilkas:---- .: ” 1 


(a) Pata. Interpreting the word pata asa “roll of silk" [Trans; 
Language, p. 102], Burrow refers to similar views of Dr. Liiders 
[Textihen in Alter Turkestan, APAW, 1936, p. 24 ff]. But, Prof. 
F. W. Thomas (BSOS, XI, p. 546-7) interprets the same as “perhaps 
a muslin cloth" (cf. Act. Or. XII, p. 62 note 5), similar to Tibetan 
kha-blags. The Nanaghat cave Inscription of Naganika too refers to 
300 patas. [Sircar D. C, Select Inscriptions I, 1942, Calcutta, p. 188]. 
A first century A.D. silk strip from Tunhuang with a Bréhmi ins- 
cription on it records a pata forty gishti3 in length [Stein. A, Serindia, 
1921, Oxford, p. 701-4]. A Kharoshth? note on a silk piece found in 
the Lop Nor region and deciphered by Sten Konow [Sino-Swedish 
Expedition reports, vii, į cited in BSOS, XI, p. 549] actually reads 
pada. - : : 


(b)-Yirka or Sirka of doc. No. 697, interpreted by Stein (as 
cited in KI; III, p. 308)-as representing chinese word. from which: 
were derived greek 6707९०० and our silk, is still quite obscure. 


-. (c), Prigha (doc. No. 316, 318). 


‘‘‘ Dr. Luders, op. cit, p. 30 (as cited by Burrow in Language, 
p. 108 and by Dr. V. S. Agrawala in IHQ, 1951, XXVII, p. 15-7), 
identified prigha with skt.  prhga of Mahavyutpatti (232. 26) and 
explained it as “flowered silk”. Dr. W.B. Henning [ Transactions of 
the Philological Society, London, 1945, p. 150-7 cited. by- Agrawala, 
ibid| thinks that prigha denotes “a monochrome damask or unicoloured 
figured silk”. He also referred to variants. in Mahavyutpatti as 2111900 
prügu and prüga [cf. pimga of doc. 416, pimgha of doc. 264; pisanga 
pingaih of . Bana’s Harsa Carita; prhga of the Fan-Yuts'ien-tyu-xwen 
quoted by Agrawala, op cit., p. 15; Pašto prang, syric. I. Ww. rng, 
BSOS, XI, p.782].. Archaeological discoveries in China and Central 
Asia have brought to light silk damasks in numerous colours of Han 
age [cf. Andrews. T. H. Descriptive Catalogue of Antiquities from 
Central Asia, 1935, Delhi; p. 18, 20]. ४०३५-६० : 


^. dv) Leather ie. chama [doc. No. 17, cf. O. Stein in BSOS, VIII,” 
p-.778]=skt. charma. Also according to Thomas (Act. Or. 777-46 
note 3), cliurorma needs to be compared with skt. charma or wool. ~ 


3. Some measurement, cf. aishtasya pata gishti shaparisa. 


7 Xv) Cotton. The documents. do not refer to any word for cótton* 
or some such material though cotton rugs and carpets were found at 


[see Ancient. Khotan, p. 137, 374, 134; Serindia,‏ قوج وو رہ 


11. Size of Textile goods. 


Both monks (doc. No. 489) and laymen were fined in shape of 
patas, the number of which ranged from 1 to 15 in case of the former 
and 30 in case of the latter (doc. No. 345, ci. 41 patas as price of a 
Woman). Perhàps patas were of some standard length and fixed price. 
Our documents [published in KT, I-II-III] fail to refer to the size of 
the Patas but as stated in footnote 3 above, shaparisa gishti refers to 40 
gishti as the length ofa pata. F. W. Thomas (BSOS, XT. p. 547) 
equates gishti with dishti of our documents while A. Stein [Serindia, 
p. 702-3] takes it to mean 46 spans on the presumption that a silk roll, 
with a Chinese inscription of first century B.C. onits, records the 
width as 2’ 2” (Chinese) and length as 40 (Chinese) and that 46 
gishti were identical with 40 chinese feet. In fact the phrase should 
be taken as referring to 40 dishti [=dithi of doc. No. 589, 592; tithi 
of doc. 415, 437—In Panini VI.2. 31 there is reference to dishti and 
vitasti together; also dishti in Kausika sütra and commentary on 
Katyayana írauta sīūtra'as cited by Monier Williams, of. cit., p. 480]. 


Like patas other textile goods as kojavas, lastugas, rajis, urnava- 
ramde, thavamne or thavamnae. namatas, kavaji etc., were numbered 
with the exception of arnavajis, lastugas (doc. 728), bajahavamnaga 
aud. tavastagas which were all measured in hastas? (ie. cubits; One 
hasta-18"). 


III. Dyeing and Printing 


The science. and technique of dyeing and printing must have 
reached the zenith of eminence as is evident from a combination of 
colours as:— 


(i) White ie. $peta (No. 318) or Spedaga (Language, p. 21), or 
$peti (No. 83) .—skt, Sveta; Av. spaetita, spiti; Mid. Pers. sped 
(8505, VIII, p. 900); spytyy of an unpublished Manichaen Sogdian 
document (Henning cited by Agrawala, op. cit., p. 16). 


4. Of course skt. word karpasa (=cotton) travelled into Uiger 
as k’ pz (Bailey, BSOS, XI, p. 779, also Bailey referring to another 
word kapaysa). ira? ١ 3 

5. cf. BSOS, XI, p. 547 even for prices etc., of such rolls. 

` 6. A conjecture indeed; cf. Iranian distay [KI, III, p. 350]. 


7. cf. umnamae hasta 5 in doc. No. 318. 
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(ii) Pamdura (doc. 660) is skt. pandura [- white or yellow; cf. 
Bailey, BSOS, XI, p.781; J.C. Ray in JBORS, III, pt II, p. 226] 
Khot. saka ysidai. (BSOS, VIII, p. 141, cf. ۰ 136]. á 


(iii) Sanapru (doc. No. 650) or ۸ *vyermillioa", ct. Old 
Pers. sinkabrus | Bailey, BSOS, XI, p. 782]. 


(iv). Yellow ie. pita or peta (doc. 318—skt. Pita, cf. Trans, p. 59 
mote. Kasara (doc. 606) means the yellow robe of a Buddhist monk. 
Tt is identical with skt. kasaya, Toch. A. kashar (Language, p. 82; 
BSOS. XIII, p 389); Agnean kashar, Kuchean kashara, sogdian 
karaya garment etc., as discussed by Bailey in BSOS, XIII, p. 130, 
389]. 


(v) Blue ie. nila (doc. 318) =skt. nila. 


(vi) Red ie. rataga (doc. 318)=skt. raktaka [cf. Bailey, BSOS, 
XI, p. 782]. In connecting rayaga of doc. 660 with rataga we can 
well account that doc. No. 660 is a record of various varieties of patas 
as also opined by Bailey (ibid, p. 781). d 


(vii) Red Blue i. e. nila rataga kigi in doc. No. 318. 
(viii) ۷ (doc. 660). 


Bailey (BSOS, XI, p. 782) compares the word with Zor. krmyr, 
"Pazand xermera, Arm. parmir Hebrew karmil, Bud. Sog karm'yr, 
New Sogd. kirmer (=red), skt. birmira$ and thus opines that it 
£ denotes particular colour as “crimson red". 


(ix) Palagavarna (doc. 660). Varma is skt. varna, Av. vardnah 
[BSOS, EXT, py 782, Cf. Tavadia. J.C., Indo-Iranian “Studies, 1950, 
Vigvabharati, I, p. 72], in the sense of “colour” [cf. also puspa varna 
in doc. 510, suvarga varna in doc. 511, khara varna in doc. 318 etc.) 
Palaga has been interpreted to mean “variegated and compared with 
Mid Ir. pal of Zor. Pah., N. Pers. palang etc., (BSOS, XI, p. 782). 


(x) Ass colour i.e. khara varia (doc. 318) =‘grey’ colour. 


(xi) Printed and multicoloured clothes were also in use as is evi- 
denced by phrases as chitraga lyokmana (doc. 318), chitrapatamae 


8. A demon’s name in Mahabharata, III. 368 ff 

= تہ‎ 7 E . as well; cf. 
Monier Williams, op. cit., 9. 284 also referring to this word in 5 
Harsa Carita in the sense of “variegated colour". É 


1 
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lasiuga (doc. 566). In Sanskrit we have citraka—painter and citra- 
ga=represented in picture (Monier Williams, op. cit, p.227; cf. 
Citravastra, citranta of Indian literature as referred to in JBORS, 
111 pi, ॥॥ DDD vichitra patolaka of Lalitavistara, PBVB, p. 95, 
modern Indian Chinta=siz]. 


IV. Art of Weaving and Embroidery 


_, The Kharoshti documents also refer to embroidered garments? cf. 
sujinkirla vidapa and similar lyotmana of doc. No. 318. The form 
Sujinakirla was compared with Arabic szsanjird, N. Pers sozankard 
by Luders (cited in Language, p.131; BSOS, XI, p. 535-6) while 
T. W. Thomas (BSOS, X7, p. 535-6) disagrees with Lüders and traces 
its derivation from skt. words. He refers to sZcikarman, sücyas- 
rayam karma of Brhat samhita and A$vaghosa's Vajrasüci for the: 
use of sūci ( needle). 


V. Carpets! and Blankets 


(i) Tavastaga (doc. 583), tavastaga and ihavastae (doc. 714) 
meaning “carpet” have all been taken as Iranian words derived from 
taften [KI, IIT, p. 348; cf. Arm. l. w. tapast and tapastak mat; 
N. Pers. tabastah= fringed carpet as referred to by Burrow in Lan- 
guage, p. 94 and BSOS, VII, p. 512]. Bailey (BSOS, XI, p. 793) 
thinks that thavastae=“carpet cloth". The documents refer to various 
Sizes of carpets in cubits as 4, 6, 8, 9, 11, 12, 13. 


(ii) Lastuga, an object nothing very costly (lahu mansigara matra 
in doc. 184) was frequently sent as present. It was also a printed one 
(Chitrapatamae) in doc. No. 566. Burrow (BSOS, VII, p. 786), 
connects it with N. Pers. dastür (=towel, handkerchief) while D. C. 
Sircar with skt. lastuka (=string, a fillet, a child's top as cited in 
Select Inscriptions, p. 243, p. 243 note 2). But from doc. No. 728, 
lastuga, [as: suggested in KT, III, p.365] is stated to have been 7 
cubits in length." Hence -any identification with a napkin or handker- 
chief does notseem to be plausible. It was perhaps some shawlor 
some such object [Act. or. XIZ, p. 66 note 11]. 


9. For the discovery of textile pieces- woven in “warp rib", chain 
'stitch" “satin twill patterns etc., see Andrews. F. H., ap. cit., p. 19, 20; 
Burlington Magazine, London, July September, 1920, p. 6 ff; Serindia, 

` p. 897 ff. ; 


10. For Central Asian carpet industry in ancient days, consult 
Ancient Khotan, p. 134; Mcgovern. W. M, Early Empires of Central 
Asia, 1939, Chapelhill, p. 53; Andrews, of. cit., p. 19. 
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zh dii) 'Kajahavanmaga” (doc. 583). was some table cloth! or- small 
carpet, 2.cubits in length. In the existing document it is associated 
. witha carpet 4 cubits. long [cf. Language, p.81 about Luder’s inter- 
pretation]. a 0 1 1 


(iv) Kojavatt, koSava (also ku$ava in doc. 345, Trans, p. 66 note, 
Language, p. 1),need .to ۰ compared. with Pali. kojava=rug, cover 
with fleecy hair [cited m Rhys Davids's Pali Dictionary, p. 55 s. v. ka] 
or koyava of Jain literature (L, A. I, p. 129, p. 129 note 78). Doc. No. 
432 refets to while Rojava. 'These objects were counted in numbers. 
Khotanese rugs [cf. khotamni kojava in doc. .583, khotani kojava in 
doc. 592, khotamni kojava-alena!? in doc. 519] were objects of fancy 
in Chinese Turkestan. Kavicapaka, a variety of kambala in Arthasas- 
‘ira (II. 11. 100, cited in Language, p. 80) which was identified by 
-Burrow (Language, p.80) with kojava, was perhaps a name given to 
rugs made in Kucha country. 


(v) Akishdha (doc. 207) or agishdha (doc. 431-2) or agishta 
(652) or agishga (doc. 152), closely associated with kojavas, were 
perhaps blankets or rugs [cf. Trans, p. 28, note of doc. 154] p. 135, 
note of doc. 652; KI, IIT, p. 329]. Avalika (doc. 575) and avale® 
(doc. 431-2) too seem to have been of a somewhat similar nature [cf. 
‘Skt. ava 11—to hide oneself in; Language, p. 78]. 


٠ (vi) The Indian word kambala (=rug) being quite conspicuous by 

its absence in our documents, Bailey (8503, XI, p. 793) thinks that 
arnavaji (doc. 59, 83, 113, 385, 433,714) represented “the kambala 
cloth (?)". Doc. No.83 refers to a white arnavaji. These objects 
were usually counted in numbers and itis only in a solitary record 
'(No. 83) that reference is made to such an object 8 cubits long. 


12 “Burrow [Leuguage, p.77] feels -that alena is “an epithet 
` rug or blanket—alayana 1. e. rug for lying down ip an epithet of 
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(viii) Namata'3, namati, namataga. namatae, namamtae, namadaga 
meaning “felt” need to be campared with N. Pers. namad, Pahl. namat, 
Pali namataka, Anglo Indian numdah, Tibetan snam-mdah etc. Felt 
making was a prosperous and flourishing industry of Central Asia even 
as early as the times of the Scythians and the Sarmatians [cf. Mc- 


19-20) op. cit., p. 52-3; Ancient Khotan, p. 134, 410; Andrews, op. cit., 


VI. Cloth in general 


Reference to pata, shamna pata and omna hasta has already been 
made above. Tavanaga, thavamnae, thavamnaga, (cf. thavanagamae, 
thavamnamae, all refer to ‘cloth in general’ perhaps, cf. saka thauna\4 
=cloth. Burrow (Language, p. 94) feels that thavamnaga is derived 
from the Persian base taftan and tabam. Since in doc. 207, 149, 141, 
they are all counted in numbers as 3, 4, 6, 15, it appears that they were 
perhaps of some standard size and dimension. Documents refer to the 
use of wool for these objects (No. 149, 318 ). Kata-thavumne (doc. 
149) was perhaps some cloth woven in the design of a mat (cf. Skt. 
kata—mat, Monier Williams, op. cit., p. 243). In case we associate it 
with kati, the phrase will denote a cloth for tying round the waist [cf. 
kata sataka of the jataka literature]. 


Astarana vastarana (doc. 439, 187) or astaramna vastaramna (doc. 
431) =“clothing and bedding" [for details see Thomas, BSOS, XI, 
p. 536. Also pravarana vastarna in doc. 565 compared by Thomas with 
prüvarana Gstarana of Kautalya's Arihasastra]. 


VII. Garmenis 


(i) Prahuns (doc. 318), read as prahoni by Burrow (Trans p. 59 
note), was perhaps some term fora stitched garment. Our document 
refers to some such as petavamnidaga kuvana prahuni, kharavarna 
prahuni and kremeru paliyarnaga prahuni. Burrow (BSOS, VII, 
p. 514) derives prahont from saka prahona—garment (Khotanese 
prahona in 8505, XI, p. 535, 786; BSOS, XIII, p. 121, 391; Act or 
XIV, p. 232; BSOS, VIII, p. 128). h 


13. Language, p.30, 78, 100; Ancient Khotan, p. 367; KI, III, 
p. 352; JRAS, 1934, p. 475. 


14. cf. Language, p. 96-7; 8505, VII, p. 512; 8505, XI, p. 535; 
Actor. XIV, p. 232; Trans, p. 105; 8505, VIII, p.917, notel of 
p. 916; Trans, p. 27. 
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As regards kuvana!’ prahuni, Burrow [Language p. 84J seeks 
comparison with saka kuhamthau( =chailapatta). 


(ii) Chataga (doc. 505) is taken as identical with chhadaka and: 
chadaka |Language, P- ५0] meaning “clothing”. It is certainly an 
object for being used as a garment for in the document it “stands in 
opposition" to a particular article of dress (cf. BSOS, VII, p. 783] 
i. e a kavasi is designated as chhataga!6. 


Gii) Head dress. Veda [cf. China veda, doc. 353]=skt. veshta, 
Pali vethana or vetha [K I, 111, p. 344] =turban. 


(iv) Robes and cloaks :— 


(a) Chodaga (doc. 19, 506, 722; chotaga in 316). They were 
prepared (doc. 722) and demanded by ladies in exchange for some 
textile goods (doc. 316). We do not know whether ladies used them 
or not [cf. choda or chola in skt.— jacket, bodice; chodaka or cholaka= 
jacket, Monier Williams, op. cit., p. 402]. According to Burrow 
(Trans. 0. 144 note of doc. 722), chotaga=“‘coat”’. They were also 
given to slaves and servants along with meals and wages | चोडग पचेवर 
परिक्रय ददवो in doc. 19; waaten in doc. 506]. Central Asian people 
used to wear long cloaks (cf. cinacolaka of Harsa charita, PBVB, 
p. 161; K I, 1115, 345]. 


۱۲ (b) China ۶6ء‎ (doc. No. 149) indicates chinese robes (Trans, 
p. 27; cf. civara, the dress of a Buddhist monk as cited BSOS, VIII, 
p. 427; Language, P- 21; BSOS, VIII, p. 608). It is not certain 
whether chimara has any connection with skt. cimi=‘‘a plant from the 
fibres of which cloth is made" (Moiner Williams, op. cit., p. ۰ 


(c) Kasara i.e, Yellow robe of a Buddhist monk (doc. 606). 


DE» Kavasi (doc. 505; cf. kavaji, doc. 581,432) has been identi- 
‘ped with skt. kavacika [Language, ۰ 82; BSOS VII, p. 783; Baliey in 
: BSOS, XI, p. 795; ‘cf. skt. kavaca or bavasa—'armour!?, Coat of mail 
۲۲۰۰ o 00 Monier Williams op. cit., p. 345]. 
8 iis है 
15, It is interesting to note that in doc. Nos. 272, 292, 236, 435, 
-puvaña is used as an epithet of corn-t900;-- ~ e कड RR =>. 


i6. Chotaga of doc. 161 seems to have no connection with this 
chhataga. The former was perhaps the same as chotaga or chodag& 
(robe): i 


17. For the discovery of some Kharoshth? records wrapped up in: 
ancient armour textiles from Loulan, see Serindia, p. 379. E 
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(e) Pothi Ekavara (doc. No. 534). O. stein (BSOS, -VIII, 

p. 778) interpreted the phrase as “garments made of one piece of 

sloth ” and that pota according to Halayudha Abhidh., IT, 393 meant 

cloth” while varaka=cloak, stuff etc., (BSOS, VIII, p. 778, note 8). 

Burrow (Trans., p. 106) puts forth its meaning as “pothi, on one 
occasion” ]1 e. पोथि एक वर]. | 


(f) Puchhama (doc. No. 534), in O. Stein’s opinion (3505, VIII, 
P. 777) “would correspond to skt. puksama (qum) which seems to be 
unknown. In modern Eastern Turkestan, bodywma=knot, bundle as 
referred to byRadloff. Perhaps connected with that is pots (pochhu)= 


long night-gown like garment worn by Kashmiris, when made of 
cotton cloth is called potsh”. 


(g)Chamri (doc. 714; chamdri, doc. 272). -In Bailey's opinion 
(BSOS, XI, p. 793), the phrase—-chadar cloth," well compared with 
Iran. chadar, N. Pers. chadar (—cloth). Associated with ۵ 
(=trouser, as will be discussed later) it may refer to some upper 
garment as opposed to lower one. It does not seem to be plausible 
to agree with Burrow (Language, p. 89) who suggests to connect with 
skt. candrakam ( —ginger). 


(h) Karchi (doc. 357 i. e. 6 karchi kamuta). It is very interesting 
to compare it with Av. kêrêti, Asi. kaerch (=furcoat). Thus the 
phrase means “trousers made of karchi material" [Bailey, BSOS, XI, 
p. /94] but it is more appealing to take it as denoting both upper and 
lower garment together18, 


(i) Garments for the breasts. 


Kamchuli (doc. 149, 318; kamjuliya, doc. 343)=skt. kañcuka or 
kañculika=bodice or jacket worn by the ladies. Such jackets! were 
made of wool (doc. 318), while unicoloured silk (doc. 318) and 

„hampen cloth (doc. 318). spetaprigha (doc. 318) is the same as 
spytyy pryng of an unpublished Manichaen Sogd. document [Henning 
cited by Agrawala, op. cit., p. 16). 


۱ (j) Garments for the Waist i. e. نی‎ या (doc. 149) cf. 
küyabandhanam of the jataka literature [Mehta R. L, Pre-Buddhist 
India, 1939, Bombay, p. 262; cf. PBVB, ۰ 147; Serindia, p. 636-7 
about an ancient girdle from Miran]. 


(k) Trousers. 


£ 18. Cf. chamdri kammamta (714) asa parallel phrase. Tavadia 
(op. cit., p. 80-81) identifies karchi with modern kurta —shirt. 
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Kamimamta or kamainta [doc. 272-714] have been compared with 
Khotanese kaumadai, kammada [=sūthamna=trouser ; cf. BSOS, IX 
p. 532, XI, p. 793 quoting 86 of the Mahavyutpatti] meaning 
“trouser”. Thus Bailey disagrees with Thomas who [J of Greater 
India Society, XI, p. 64] interprets chamdri as "jade" (cf.also Act. 
Or., XII, p. 46 note 3). 


Equally obscure is the phrase somstamni (doc. No. 149) which 
has been suggested as an equivalent of Khotanese words for trousers 
[i. e. Bailey BSOS, XI, p. 532 compares with süthapna]. The use of 
trousers was a typical central Asian device [see Mcgovern, op. cit., 
p. 48-9 for the introduction of trousers in other parts of the world and 
that too from central Asia [cf. modern sutthana=trouser]. 


(1) Miscellaneous garments and textile goods. 


(i) Churorma (or chrorma or chirorma were compared with Iran. 
Chirorma or chihravarma, old Iran. chioravarma (=facing covering 
veil, Bailey in BSOS, XI, p. 794). Burrow [Language, ۰ 90], on the 
other hand takes it as some “agricultural commodity". 


(ii) Rotamna (or rotam) is closely associated with churorma, 
Bailey (BSOS, XI, p. 794) identifies the former with ro-dvanna 
derived from Iran. rauda-banda (=face binding veil; cf. N. Pers. 
ruy-band = veil). Bailey does not agree with Burrow’s views (BSOS, 
VII, p. 787) and also those of his own propounded earlier in BSOS, 
VIII, p. 913. But, since in doc. 387 rolamna is measured in milimas 
and Ehis like corns etc., it does not seem plausible to attach any impor- 
tance to Bailey’s latest views. 


(iii) Sadi or radi) 5ه‎ doc. 431-2 has been taken to be the same as 
raji (of doc. 655, 714) by Burrow (Trans. p. 88 note of doc. 431-2), 
while Bailey (BSOS, XIII, p. 389 ff.) and Thomas (Act. Or. XIII, 
p. 79) prefer the reading sadi as equivalent of sad? of Jaina literature, 
Safa, Sati and ४1०20 of skt. texts etc. 


(iv) Pamzavamta (or pa mjhavamta of doc. 316) or .6ھ‎ 
(doc. 534) taken to be identical by Burrow (Trans., p. 106 note) were 
made of prigha and wool in docs. 316, 534 respectively. 


(v) Vidapa was an embroidered garment (doc. 318). 


1 19. cf. ladies and their dress printed in the frescoes of Miran 
“temple in Chinese Turkistan, Serindia 516-9; Sung Yun's description 
about women of Yu-tien in Ancient Khotan, p. 170. 


०% ST 5 
STUDY OF TEXTILES AS DEPICTED IN bhüroshthi DOCUMENTS” 381 


(vi) Lyokmana was both embroidered and printed (doc. 318). 


(vii) Kigi (or bhigi) is referred to as some blue-red (doc. 318) 


garment while Thom Act. 1 i i 
SR i EC (Act. Or. XIII, p. 72) suggests an identification 


7 (viii) Urnavaramde (doc. No. 345), enumerated in association 
with some textile goods, was perhaps some garment made of ۵ 
(wool) but Rapson [K], III, p. 335] prefers to take vartade (instead 


of e and compares with vartataka of Lokaprakasa (ed. Weber, 
P. 5 


(ix) Shoes. Kavaji namata (doc. 432; only kovaji in doc. 581) 
may be interpreted as “shoes prepared from felt". Like kajava and 
ko$ava, kavaji may be taken as kava$i while bavashi in Fan-yu-tsa- 
Ming (cited by Tavadia, op. cit., p. 84) and N. Pers. kafs both mean 
“shoe, slipper” (cf. Tibet kabasa cited by Tavadia, ibid; khapusa in Jain 
literature, LAT, p. 133; PBVB, p. 178). 


(x) Ropes i. e. raju (doc. 288, 264, 534—skt.rajju) or ۵ 
(doc. No. 175, 345—skt. rafana, N. Pers. rasan cf. Language, p. 114, 
BSOS VIII, p. 786) were frequently sent as presents (doc. 288) and 
taxes (doc. 264)21. The text u rasamna (doc. 175) corrected as unu 
rasamna by Rapson [KI,I, p. 70] may be taken as una rsaamna 
suggesting ropes prepared from wool. In doc. 345, rasamna is associa- 
ted with namatas and urnavardam de. Burrow (Language, p.13) also- 
suggests that vadhi (doc. 264) may be taked as “vardhri” =rope. 


(xi) Sacks. Goni (doc. No. 154, 207) needs to be compared with 
skt. gona, Pali gonaka, both meaning a «woollen rug". But the context 
of the Niya documents (No. 214) clearly indicates that it denoted some 
‘sack for the lucerne of horses’ [i. e. dui gonryammi aspi-stave, cf. 
Trans., p. 40]. In skt., 90116 or gonatari=sack [Monier Williams, op. 
cıt., p. 367]. It is much more interesting to note that document 
No. 756 is in itself a silk bag with a kharoshthi note on it [cf. Inner- 
most Asia, 1928, Oxford, p. 223]. Bailey, (BSOS XI, p. 767) suggests 
that guña of an unpublished document from Khadlik may be traced in 
the goni ‘sack’ of Niya documents. 


' 20. Use of long boots by Central Asian people, Mcgovern, op. cit., 
p. 2,252; Ancient Khotan, p. 372. 


21. Cf. Tibetan documents from Chinese Turkestan about the 
collection of hair for rope making, JRAS, 1934, p. 504. Certain 
Kharoshth! documents were found tied with gots’ hair, Ancient 
Khotan, p. 238. 
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(i) As wealth and poperiy [doc. 149, 534, 318, 345, 187]. Proper 
account was also maintained (doc. No. 660.) 


(ii) As media of exchange:— 
(a) Paying hire charges of a camel (doc. 83) as arnavaji. 
(b) Purchasing land, girls, women, ९011121, wine?2. 
(c) Price of a girl partly paid in rugs (doc. 592). 
(d) Price of a women as 41 patas (doc. 32). 
(e) ला land payed in shape of rugs etc. (doc. 579, 322, 


(f) Price of a kojava (as Sor 10 muli)22?, carpet 13 cubits 
long for 12 muh etc. 


(iii) As objects to be paid as taxes:— 


i. e. agishda, namata, kojava, goni, raju, kamumsta, arnavaji, raji 
etc, (doc. 207, 714, 264, 382, 154). 


(iv) As objects of gifts and presents:—i.e., chhotaga, lastuga, 
chinaveda, tavastaga, kojava, raju, pamjhavamta prighamaga etc. 


(v) As objects of debts and loans:—Debt of silk is recorded in 
doc. 35 [i. e. pata rna cf. vasanarna of Panini VI, 1:89 Varttika [cited 
by Monier Williams, op cit., p. 932.] 


(vi) As subsistence for servants and slaves. Both persons em- 
ployed on work charge basis (doc. 19, 403) and household slaves (doc. 


506) were given clothing along with food aud wages (no wages for 
slaves in doc. 506). 


(vii) As objects fines. 


Reference to fines of patas prescribed for monks and ordinary 
people has been made above. 


21. Note king’s eagerness to purchase one kojava for royal corn 
(doc. 448) cf. doc. 622. 2 


22. Wine to be sold for clothing and bedding (doc. 431-2) ..' 


222. 1 muli being sth of a gold stater [cf. doc. 419 where 1 gold 
stater + 2 muli = 12 muli]. SÉ 
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(viii) For binding of tablets:— 


Strings served the purpose o pine wooden tablets in order to 
avoid unauthorized inspection. Fibres or hair mixed with clay seals 
have also been recovered. A Kharoshthi document, after being sealed 


afresh was tied in yellow silk [Serindia, p. 229, ci, Ancient Khotan, 
p. 356]. i ` 


(ix) As writing malerial:— 


(a) Leather—doc. Nos. 665, 349, 341, 371, 379, 376, 385, 387, are 
documents on leather [cf.also chama pothi of doc. 17, Act. Or. XIII, 
p.78]. The use of leather for writing purposes must have led to the 
slaughter of animals on a grand scale. It is indeed strange that reli- 
gious ideas did not militate against the use of animal's skin for writing 
etc. (Ancient Khotan, p. 347). 


(b) Silk. Just like leather, silk too was utilised for writing letters 
and sending communications. Doc. Nos. 697, 708. 756 are records on 
8111023, : 


(x) As objects of votive offering: — 


Some Kharoshthi inscriptions on finely woven buff silk streamers 
from Miran refer to the use of such objects for offering in temples. 
At the end of each of these is the phrase arugha dachhinae bhavadw 
[Serindia, p. 495, 542]. Even a fourth century A. D. Chinese document 
on paper [Serindia, p. 379] records a tribute of various pieces of silk 
offered by a certain barbarian. 


(xi) As objects of Export and Import. 


The documents refer to Chinese goods [i.e. china .chimara, 
chinaveda] and Khotanese rugs [i. e. &hotani kojava, khotamni kojava, 
khotamni kojava, alena] being used by people in the region of 
Kharoshthi records. Not only that the early visit of Indian merchants 
on the borders of Western China is attested by the discovery 
of a first century B. C. inscription in Brahmi script on a silk 
piece [Stein. A, Asia Major, Hirth Anniversary Volume, 1923, 
p. 367-72]. Indeed records on silk, both in Brahmi and Kharoshthi 
came from ruined watch stations along the ancient trade route connect- 
ing Central Asia with China, Persia, India etc. 


23. cf. For the use of silk for writing in early centuries of B. C., 
consult, Journal of. American Oriental Society, [Lx1, 1941, p. 73]; ه215‎ 
Chinese documents on silk, Serindia, p. 700, 763, 681 cf. ibid, p. 677.. 
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The documents under survey thus throw a good deal of light on 
the dress and garments of slaves and servants, monks and laymen etc. 
Jt is interesting to note that slaves, who could own laud and all sorts 
of movable property are no where referred to in the documents as 
wearing gala dresses either made of prigha or chitraga cloth. It is 
equally interesting to see the monks being fined up to 15 patas?3(a) 
(doc. No. 489) and prohibited from joining the posatha ceremony in 
a householder’s dress. Is it that the monks were not used to puting 
monkish robes all the twenty four hours a day and that they were 
expected to be in the prescribed dress only on special ceremonial 
functions? It is very sad that the existing documents fail to refer to 
strictly royal articles of dress and decoration. It is only from doc. 448 
that we know that a king showed great anxiety for the purchase of a 
kojava for royal corn. Also a certain queen accepted a carpet 13 
cubits long (doc. 431-2). Beyond this there seems to be nothing note- 
worthy to be referred to in this connection. 


This is in nutshell the account of textiles and garments as 
depicted in the Kharoshthi documents from Chinese Turkestan. 
Foreign influences, both Indian and Iranian were rapidly working in 
the heart of Central Asia, in the field of textiles as is attested by the 
use of various technical terms denoting fabrics and goods. Nay, even 
Indian patterns?* of svastika and stupa have actually been found on 
textile pieces recovered from ancient sites of Niya, Endere and Loulan. 
In the words of A. Stein [Ancient Khotan, p. 334], "not only the 
sculptured and pictorial arts of Khotan, but also the more decorative 
branches of its textiles industry had from an early date received their 
models from India”. 


23(a). cf. A Record of the Buddhist Religion by Ttsing, transla- 
ted by J. Takakusu Oxford, 1896, p. 218-9, 67 ff about the dress of 
Buddhist monks in seventh century A. D. j 


24. Also tapestry type carpet pieces resemble modern Indian dari 
JAndrews, op. cit., p. 19; Ancient Khotan, p. 334]. Indians also on 
their part began to make use of prigha of Central Asia cf. Agrawala, 
vp. cit., p. 16. 
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ABER EVIATIONS Us ED: 


1 Language— T, Burrow, Th 


7 5 e Language of the Kharoshthi Docu- 
ments From Chinese Turkestan, 


(1937), Cambridge. 


2. Trans=T, Burrow, 4 


7 translation of the Kharoshthi Docu- 
ments from Chinese Turkestan, 


(1910), London. 


3. PBVB-Motich and, 


Sit JEJE) Prüchina Bharatiya Vesa Bhusa, 
(Hindi), Prayaga, 


. ,*. LAI=Jagdish Chand Jaina, Life in Ancient India as depicted 
in Jain Canons, (1 947), Bombay. 


5. BSOS=Bulletin of the School of Oriental and . Ifrican Studies, 
University of London. 


6. THQz-Indian Historical Quarterly. 
7. Act. Or.—Acta Orientalia. 


8 لد‎ शा, لا‎ —Kharoshthi Inscriptions discovered by Sir A. 
Stein in Chinese Turkestan, Oxford, Vols I, IT, ITI ‘Text only). 


9. Only No.of the documents of KJ will be referred to. 


(48) Inpian Music 


by 


PRINCIPAL SHRI KRISHNA RATANJANKAR 


[tis a happy augury that music has come in for discussion in the 
sessions of the Oriental conference as a part of culture. In spite of 
the fact that music forms not only an important bul a necessary part 
of culture, that it is a part o f the mental equipment of man it had been 
neglected by us in India so many years. May be, there were reasons 
for this unkind attitude towards the art. But now that we are recast- 
ing our culture once more andlooking forward to some sort o f cultural 
Unity among us Orientals, a cultural brotherhood between nations and 
between races, inclusion of music in our discussions is a very hopeful 
index of our success in our efforts. Is not music after all a universal 
language? Music deals with the prime medium of communication 
between man and man, I mean the human voice and its sweet mov- 
ments up and down, which touch the very soul of the listener, just as 
the sweet smell and sweet look of a flower, the soft touch of a spring 
time breeze. The sweet flower, the soft breeze, the sweet passage of 
music have all their own language which is understood everywhere. 
"These do not need word of language to carry on their conversation, and 
as such, are of universal appeal. A good passage 0 f music, a good 
painting, is a forceful and ever memorable dialogue on goodness bet- 
ween man and man. After all the aim, the effect o i culture is a 
sympathetic understanding and adjustment of thought and action, 
getting into tune, so to say. Touching the senses, the sense o f hearing, 
the sense of vision, the sense of touch with their respective sweet media 
9 a long way in bringing us together into an unbreakable brother- 
hood. 


What is music tben? This is one ofthe words such as ‘ART’, 
‘RELIGION’, ‘POETRY’ that defy definition. The word music i$ 
derived from the Greek mousike which is equivalent to the Sanskrit 
word Sangita expressing the corporate idea of musical recital 
playing of musical instrument and dancing, either taken 
singly or in group. These arts considered individually are called gula 
or gayana, vadya or vüdana and nrita or nartana respectively. Gita 
stands for singing, vadya or vüdana for instrumental music and nartana 
for dancing. But taken together, all these arts are called Sang“ 
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Thus song forms the basis of theart of 


i 8 music in i 
music, however, technically India. The word 


1 2 refers more to expression of sweet sounds 
on کوھت‎ oan vocal music, if I mistake not. This difference in 
ihe a SE zr mokes all the difference between the music of 
a dA 1101/0 of India. This is a fundamental distinction 
i a two. The emphasis on instrumental music has led wester- 
ی‎ invent 2 large variety of correctly tuned musical instruments 

1۲1005 sizes and shapes qualities and strengths of tone, utilizing 
all kinds of material capable of producing musical tones. It has also 
led them to develop the possibilities of poliphonic music, i.e. music in 
which Several tones of different degrees are sounded together, simul- 
taneously on instruments. ‘Ihe simultaneous sounding of a number of 
different toues is technically known as harmonisation and the effect of 
the music is called Harmony. This Harmony is a basis of all music in 
the West. 5 : 


In India and all over the East the human voice being the basis of 
all Music no harmonisation was thought of. It is not possible physi- 
cally to produce more than one tone at a time by one single human 
voice, unless it is cracked. Even in group singing the human voice 
cannot be expected to express pin-point degrees of correctness in 
pitch, necessary to fulfil the conditions of harmonisation. Instrumental 
music in the East is a reproduction of musical passages occurring in a 
song. In the case of instruments in which the strings are plucked by a 
plectrum and musical solids such as metal tubes, bells, China cups, and 
wooden plates which are struck by a striker, rhythmic patterns of 
various lengths and shapes set to music more or less to the composition 
of tones of a song are played. All bow and blow instruments repro- 
duce vocal music. Ali these instruments havea song as their basis. 
Thus melody alone remains the basic principle of all Oriental music. 
Melody as against harmony is a musical passage in which the tones are 
expressed one after another in succession and not simultaneously 
asin harmony. The Orientals have developed melody almost to per- 
fection. Varna, Raga, Dhun, Jati, Naghma, whatever you may call 
a musical passage, is a melodic pattern in which a number of musical 
tones occur in succession, one after another. Arrangement of the order 
of succession of these tones so as to make them musically effective 
demandsa musical sense of high order. This gives the passage all 
the musical value it has. Reproduction of these by voice or on an 
instrument in an effective manner is another condition of the musical 
value of a melodic pattern. A passage 01 tones must be musical in 
itself and it must be rendered well enough so as to produce the desired 
effect. These two points refer to the ‘what’ and ‘how’, the matter and 
manner of music. Let us examine a few examples here. 


The melodies Jaijaivanti, Jauupuri and Bhairavi are known to 
every listener of Hindustani Music. They are all intrinsically musical 
But it is their correct rendering which makes them living, turns them 
into appealing passages of an Universal language. A composition of 
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musical tones can by itself be a thoroughly disgusting specimen. For 
instance a passage like this (illustrate S,MNR DH G DH S). Each 
and every one of these isa musical tone recognised as Svara of which 
music is made and yet however much we may attempt to render this 
strange passage musical it will succeed in de feating our purpose. 
Weeping, moaning, crying are done ‘n musical tones, but it is not 
music. A musical passage, on the other hand may be by itself highly 
musical. But the rendering thereof isat times so poor that it fails to 
make its desired effect and falls flat on the ears of the listeners. Me- 
lody alone if studied and practised well gives enough scope for musical 
expression. Itis melody which leaves the musician tree to express his 
own personality. He can make adjustments and readjustments in the 
manner of interpretation and even at times the intonations of his me- 
lody on the basis of the general outline thereof. 


Whatever the nature or provenance of ancient civilizations this 
much is certain that the oldest books of knowledge now available are 
the Vedas. We get our earliest information about the beginnings of 
our music from the Vedas. Whatever may be the age o f the Vedas the 
knowledge they contain refers to things most ancient, almost going 
back to the beginning of civilization. 


Music, for us, is supposed to have been created out of the Sama 
Veda. This Veda is most of it RgVeda itself when chanted in more 
or less musical intonations The human soul, wishing to speak out 
awakens the mind, which, on its part awakens the fire, 1, ९, the energy 
in the body. The energy in the body goads the life breath stored in the 
Brahma-Granthi, the breath thereafter rises up by degrees through the 
wind pipe and expresses the higher and higher degrees of pitch. 


A musical tone is called ‘Nada’. Our musicologists explain this 
word as follows :— 


NAKARAM PRANA NAMANAM DAKARAM ANALAM VI DUH 
TENA PRANAGNISAMYOGAN NADA ITYABHIDHIYATE. 


“The letter? ‘Na’ stands for life breath, and ‘Da’ for the heat of 
the body. Thus by the co-operation of physical energy and life breath 
i.e. air, a musical tone is produced." Considering the ancient times 
when the above gloka was written it seems a rational explanation of 
production of sound. After explaining the causes of production of 
Nada, the ancient Pandits proceed to analyse the primitive attempts at 
musical expression. Arcik Gana or monotonic chanting, Gathik or 
bytonic, Samik Gana Tritonic and Svarantara or quadrutonic. Arcik 
Gana is chanting in one single tone, Gathik is chanting in two tones 
of high and low degrees ‘of pitch, Samik is chanting in three tones of 
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Mom Of pitch and Swaraniara isa fourtoned chant. It is 
pos | e R define the actual intonations recognised in those ancient 
days which these four typesof chant ings refer to. We, however, find 


in some books on music an attempt at illustrating these in terms of 


= ۰ ۳ s B > 
modern intonations. It is true that we do even today hear such chant- 


ings in the course of religious recitals 
= ; 4 5 citals. Let medemonstrate the 
by one in their order. SP 


MANGALAM BHAGAVAN VISNUR-MANGALAM 
MADHUSUDANAH 


MANGALAM PUNDARIKAKSO MANGALAM 
'"GARUDA-DHVAJAH 


All this is chanted in one single tone. There is no transition low 
or high in this. 


A Gathik or two toned chanting will be like this: — 
PURNASYA CA-AVAHANAM KUTRA SARVADHARA- 
SYA CA-ASANAM 


SVACCHHASYA  PADYAM-ARGHYANCA 
SUDDHASYA CA-ACAMANAM KUTAH 


In this there are only two degrees of pitch. between which the voice 
moves up and down, namely N and S. 

Sāmik Chanting is of three tones and is done something like this. 

शिर RA SRR R GN IRS 

MANO BUDDHI—AHANKARA CITTANI NAHAM 

RR OR OM SIR IR IR G R RS 5 

NA CA SROTRA JIHVE NA CA—AGHRANA NETRE 
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शे RO R ROO R iR RE RIS 
NA CA VYOMA BHUMIR—NA TEJO NA VAYUH 


R RR R S R RAR G IRR AR 5 
CIDANANDA RUPAH SIVOSHAM SIVOSHAM 


Here there are three degrees of pitch, nameiy R,S and G. Let 
us now take the Svarantara or four toned chant. The $toka concerned 
is a benediction uttered by the wedding priest wishing well to the bride 


and bridegroom. 


ہ٦‎ ग्रा 11 © R نا‎ GR Ris. 5 M M MGR RG 
R Sis 


Vighne$a No Vighna Vidüra Kari NirVighnaKarye Sakalartha 
Siddhih 


NM 110 5 R GRR 5 S MM MGR RGR 
: D SIS 


Vighne$varo Vighna! Nareśa Püjyo Vadhū—Varābhyām Subha- 
mā Dadātu. 


Whatever value these chants may have as regards their historical 
authenticity they are good enough to give us some idea regarding the 
primitive attempts at musical expression. The main object in setting 
words time measure and some sort of musical murmur was memori- 
sation of the subject matter of the verse. The Vedas, Puranas, Jar§a- 
nas are all written in verses. They were to be learnt by heart and 
hence the necessity of their versification, Even a child learning his 
numbers or rules of grammer chants his lessons in musical chants 
punctuated in time beats. 


The recitation of the Vedic Hymns was done in three movments 
of the voice ‘Udatta’, Raised, ‘Anudatta the lowered and ‘Svarita’ 
the circumflex. These movments were probably not meant to bein 

- any definite musical intervals as such. An ‘Udatta’ syllable was to be 
pronounced in a high pitch, without reference to any definite degrees 
of pitch in comparison to the other movments. The syllable in 
‘Anudatta’ was to be pronounced in a low pitch and a ‘Svarita’ syllable 
was to be pronounced with a slur roughly covering tbe high and low 
iones. Thus it seems that in the Vedic hymns other than those of 
the Sama-Veda there was no conscious attempt at a musical chant. It 
was just recitation and no musical chant. 
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۱ The Sama-Veda which is avowedly a Geya Veda, on theother hand 
isa os DE most of which were from the RgVeda itself, which 
were chanted with a definitely musical expression. facti 

to make room for musical strains the nd vowels 2 ग 
the hymns were prolonged and even twisted into other vowels. I have 
already observed that our music is supposed to have originated from 
the Sama-Veda. In Sama Samhita we find references to seven degrees 
of pitch in the descending order, namely Krsta, Prathama, Dvitiya 

Trtiya, Caturtlic, Mandra and Altisvara. Krsta was the high-strung, 
Prathama was the first below the Kysta, Duitiya, the second below. 
Trtiya the third below, the Caluriha the fourth below, Mandra the 
lowest and Atisvara the extra tonal below the Mandra. There is some 
reference to some degrees intervening between these seven. Thus it 
seems we had already evolved a complete scale of music for the Samik 

Chants. Itis hardly possible to demonstrate this scale. The actual 

intervals are not known, nor is there anything on record which may 

help us to establish these intervals. The Sarira Vinà or the corporal 

lute referred to in the Sama Samhita gives the places of these notes 

on the fingers of the hand where respectively the thumb is to touch 

them for each degree of pitch, during the chanting. But there are no 

directions as to the sounds to be produced in the voice. 


These degrees of pitch were called Yamas. The notes of music on 
the other hand were called Svaras. and these were in the ascending 
order and called respectively Sadja, Rsabha, Gandhara, Madhyama, 
Paiicama, Dhaivata and Nisada. There are intresting explanations 
of these names. 


In the Naradz Siksa which is technically a book on phonetics, 
containing rules of pronunciation of the syllables occurring in 
the Vedic Hymns, we find reference to the svaras I have just now 
enumerated. Narada tells us that Gandhara and Nisada are Uditia, 
Rsabha, and Dhaivala are Anudatta and Sadja, Madhyama and 
Pàmncama are Svarila: Just this bare statement and no explanation 
of it. Narada also tells us that the Yama known as Prathama in the 
Samik Chant is the equivalent of the Madhyama of the Venu i. c. flute, 
Dvitiya of the Samik Chant isthe Gandhara of the Venu, Trtrya the 
equivalent of the Rsabbha of the flute and so forth. But what was 
this flute like? What was size? How many holes it had and their 
spacing one from the other? These are questions which are yet to be 


settle d. 


ü is considered by some of our scholars as the 


The Naradi Si 


oldest work which bears a reference to music. Here is an interesting 
hich demands the attention of our scholars anl musicologists. 
Naradi Siksa and when? The mytholo- 
1 ring minstrel of the 


topic w 
Which Narada wrote the 5 | 
gical personalities of this name, the famous wande 
gica 
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Heaven, the son ot God Brahman can hardly have written a work i 
the comparatively modern Sanskrit. Then again the work is pro ne 
on phonetics. There are at least a dozen and a half works وو‎ 
Siksas, all on phonetics. Hardly any three of these refer to music 
and its tonality so emphatically as this mysterious ۶ peal 
All or most of the other Siksa Granthas have not gone beyond the 
Udatta, Anudatta and Svarila. But the author of the Naradi Siksa 
refers to. Gramas and Murchhanas. What was the purpose? Were 
the Samik Hymns to be sung in modes and melodies? Bharata the 
oldest author on the science ot music refers to Narada as one of the 
musicologists. Which Narada was this? Was it the author of the 
famous Narad? Siksa or was it the great mythological Narada? 
Going through the Narada Siksa one is almost tempted to feel that 
the chapter on music in the Siksa at least if not the entire work 
might have been written by a later Pandit, even one posterior to Bha- 
rata and added to the Siksa.” If at all the Saman Chants were to be 
elaborated in a musical strain why is there no further explanation 
regarding the melodies or modes in which ۱ the Hymns were to b sung. 
Why has Narada stopped at just the mention ol Gramas and Miurch- 
hanas without explaining their application? Fortunately some of 
our modern scholars are making efforts to trace the history of our 
music back ما‎ Kasyapa Narada and other ancient musicologists. Let 
us await their researches. 


Until we get reliable information regarding works that might have 
been written before the Bharata Natya Sastra we have to look upon 
this work as our first book of knowledge on music. - The Natya Sas- 
tra is an encyclopeadic work on the art o f stage-craft, or Dramaturgy. 
“The exact date of this work is not known but it is supposed to have 
been written in the beginning of the Christian era. Bharata devotes 
one or two chapters to music the singing and its accompan iments, as a 
necessary aad important part of the dramatic representation, and, only 
in this way he has dealt with sang?/a. He calls his chapter on music 
Atodya Vidhih, i.e. instrumental accompaniment. 


Bharata in his chapter on music refers to even Suddha svaras and 
two Vikrti ones. The musical intervals are measured in terms of 
microtonal intervals known as Srutis. Unfortunately Bharata and all 
the later musicologists who have propounded the Grama-Murcchana 
and Jati theory seem (0 take it for granted that the exact measure of 
a زاس‎ was a matter of common knowledge and needed no explanation 
beyond pointing it out as their being equal to the difference between 
the Paicomas of the two Gramas the Sadja Grama and ۵ 
Grama. These two Gramas were the basic music scales of the ancient 
system of Music. These were almost equivalents of each other, the 
only difference between them being that the Pajicama the Sth of the 
Madhyama Grama was slightly lower, i.e. lower by just one Sruti 
than the Pañcama the Sth of the Sadja Grama. These two scales 


| 
| 
| 
| 
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BERE a eU Pe «Poele and known to everybody and so 
and the lower one of the Ma Hise Ba OIC tie sadja-Gramg 
गाची ctt w ag tyana-Grama were and hence it was 
saying ‘Nanu Srutch Kim 9 "explanation. Dharata asks a Questa 
process by which it is to be f ; d E iga UT 
lutes and tune them. in tl S dj E کے‎ ENG K amas oE 
E तो धम ICS فو ا‎ 33 1t was understood in his 

fe 16 intervals of the Dadja-Grama were known to people and 
they ould. therefore tune the Vina i.e. fix its frets SO as to produce 
the Sadja Grima. Having tuned both the Vinas in the Sadja-Grama 
We are further asked to put one of the Vinas so tuned aside and make 
changes in the other one according to his directions. The other Vina 
in which these changes were to be effected was to be tuned to Madh- 
yama Grama by lowering the Pancama to the pitch required for it in 
the Madhyama Grama. Having done this we have to convert. the 
whole Vina into Sadia Grama again, but without touching the new 
Pajicama which we had tuned on it for changing it previously to 
Madhyama Grama. The second Sadja Grama could be obtained by 
changing all the other frets i. e. by lowering every one of them, Thus 
the whole Vina would come down by one Sruti below the Sad ja- 
Grama of the first Vina which was put aside just for reference. Then 
the next step is to turn the new Sadja Grama again into Mad yama- 
Grama by lowering as before, the Panchama by one Sruti and then 
again this Wadhyama Grama was to be converted into Sadja Grama, 
by keeping the new Pajicama intact, i.e. by lowering ali the other 
frets except Pujichama by one $ruti. Now in this third Sadja-Grama 
we will find that the Gandhara and Nisada of the changeable Vina 
have come down by two Srutis and have coincided with the Rasbha 
and Dhaivala respectively because these are two Srutis lower from 
their next higher neighbours. The Coincidence of the Rsabha of the 
Vina kept for reference with the Gandhara on the Changeable One 
and the coincidence of the Dhaivata of the reference Vina with Nisada 
on the Changing Vina could happen only if Sruti is a definite unit of 
musical interval, not otherwise. 


Taking thus the Sruti as the standard unit for measuring the 
degrees of his scale Bharata gives the following Sloka locating the 
seven Svaras of his Sadja Grama in terms of Srutis. 


. ‘CATUS-CATUS-CATUS-CAIVA SADJA-MADHYAMA- 
PANCAMAH DVE DVE NISADA-GANDHARAU 1 
RS HABHA-DHAIVATAU’. 


iterally this means that Sadja, Madhyama and Pajicama are 
each p Srutis, Gandhara and Nisada of two Srutis each ane 
Rsabha and Dhaivata of three Srutis each. Actually it कर { at 
Sadja Madhyama and Pañcama are each at an ا‎ o ou 
$rulis from their lower neighbours i.e. Nisida, 6 an 
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Madhyama respectively, than Gandhara and Nisada are each at an 
interval of two Srulis from their lower neighbours i.e. from Rsabha 
and D/haivata respectively and Rsabha and Dhaivala are each at three 
$rutis from their lower neighbours i.e. from, Sadja and Pancama 
respectively. Thus in terms of the numbers of Srutis these intervals 
are, counting them from Sadja upwards 34-2--4 4-44-34-24-4. The 
Madhyama Grama has all these intervals except the Sth & 6th 
as the Panchama of this Grama is lower by one Sruti and Dhaivata 
will therefore be at four Srutis from Pancama. Thus the Madhyama 
Grama will be counting the scale from Madhyama itself upwards, 
3--44-24-4-F3--24- 4. 


These two scales were the basis of the ancient system of music. 
The melodies of the ancient music in India were called Jatis. The 
Jalis seem to have been certain tunes or airs which were commonly 
known all over through popular songs. Even today we have in. popular 
music certain Lypes of songs such as the Baul and Bhatiyal in Bengal, 
Bana-Git, Bihu-Git and Bora-Git in Assam, Rasiya, Sohar, Birha, 
Goth Sawan, Hindola in U. P., Mand Mewada, Alha in Rajasthan, 
Rawanmunia in Bihar, Dadaria in C. P., Garbiin Gujrath, Lawanî, 
Powada, Abhahga in Maharashtra. Quite a lot of these songs are 
sung in tunes which are common, All together there may be about 
couple of dozen such common airs of Dhuns as they are called in the 
common parlance all over the country. Did the Jalis refer to these 
Dhuns? Itis an interesting qustion worth investigating. Technically, the 
Jatis were the music, the Dhwani-Svarüp, of the popular songs, of 
those days The music was analysed independently without reference 
to words and classified according to the Svaras occurring in them and 
their treatment. Their scales, starting and closing cadences characteris- 
tic phrases and their keynotes were determined. Most of these Jatis 
were named after their key notes, for example Sadji from 
Sadja, Arsabhi from Rsabha, Gandhari from  Gandhara etc. 
We have already seen the two basic scales of Sadja Grama and 
Madhyama Grama. Some of the Jatis were supposed to have been 
composed out of the Sadja Grama and others from the Madhyama 
Grama. But the Jatis were not produced directly from t he Grama. The 
Gramas did not give a sufficient variety of musical intervals for the Jatis 
to fit into them. These intervals were obtained by a process of key-modu- 
lations, i. e. by shifting the Sadja from its place to the successive and 
lower degrees of the scale and this actually meant that the names of 
the successive Svaras, Sa, Ni,D MA etc. were to be shifted to the 
successive lower degrees of the scale. Let me illustrate this point. 
Supposing the Bilaval scale, the basic scale ofthe present system of 
Hindustani Music, were considered as the Sadja Grama. This scale 
is almost an equivalent of the C Major scale of the Western Music. 
Tt runs thus:—(S R G M P DH N S) These notes 

_ thus sung in succession make a certain musical effect. I shall now 
sing this very scale starting from the second note and ending it on the 
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oclave of the second higher more R GM P DH N 5 +. This very 
scale sung in open voice now: AAA A A AAA, 

. This second flight of not 
distinct from the one created 
its octave. Let me sing these 


es creates an effect totally different and 
by singing the scale from the first note to 
one atter another now. 


SRGMPDHNS RGMPDHNSRE 
AAAAA NAA A 804 0005 ۸ 


गा Thus by such key modulations a number of modes were obtained. 

hese modes were known as Mirchanas. These Marchanas are 
actually so many scales of music from which the Jafis were obtained 
with one Màrchanü starting from each of the seven Svaras of the 
Grama there were seven Marchanas in each Grama. Thus ail together 
fourteen Mirchanas were recognised for practical purposes. There 
was a third Grama called the Gandhdra Grama and its seven Mar- 
chanus. But that Grama seems to have gone out of vogue in the 
times of the ancient authors and they just make a mention of it. 
No melodies if any obtained from this Grama and its Mürchamas are 
referred to in the Granthas. The Jatis of the Granthas have all their 
origin in the two Gramas, Sadja and Madhyama and the fourteen 
Mürchanas. The Mürchanas gave the flats and sharps of the Jatis. 


The Ragas which are today the basic idea of the comparatively 
modern music of India were supposed to be evolved out of the Jatis, 
by means of certain modifications considered necessary for developing 
the melodies extempore and independently from words. 


Bharata does not describe Ragas in his Natya Sastra. He gives 
all details of Gramas, Mürchanas and Jatis, but does not say a word 
about the Ragas. 


Matanga who had flourished a few centuries after Bharata is the 
first author on music who has referred to the Ragas in their technical 
sense and defined them. His work is known as Brhat-Desi. It is 
impossible to say when exactly the ‘Raga’ came into being. The word 
is a derivative of the root *Ranja' to please. In literature we come 
across the words ‘Anuraga and Viraga’ which are the derivatives of 
the same root *Raiija' as independant words. But the word Raga occurs 
in the context of something else. e.g. Gita Raga and Mukharaga 
when it means pleasing effect. It seems the word Raga “was in vogue 
in this sense only before it acquired its technical sense in the context 
of music. Certain features of Jati which made particulary peus 
effect were selected and developed musicaly and were caile Sages 
We find that names of the Ragas were formed iron the das 
of the Jatis themselves on the on2 hand, anl, oa the other from the 
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style in-which they were sung. There were distinct styles of singing 
which were known as Gitis, in which alone certain Ragas could be 
sung. These G ilis were Suddha, Bhinna, Gaud 7, Vesara and Sadharan 7 
The names of some of the early Ragas were Suddha K aisika, referring 
to Suddha Giti and Kaisiki Jali, Bhinna Kaisika Bhinna Gili and 


Kaisiki Jali, Gaud. Kaisika, Bhinna Sadja Bhinna Pancama etc. 


Several authors after Matanga such as Nanyadeva, Parsva Deva 
Sarahgadeva followed Matanga's system and classified their Ragas under 
Gramas, Murchanas and Jatis. 


In the meanwhile the Muslim adventurers came into India and estab- 
lished kingdoms and settled themselves here. During the first few ‘cens, 
turies of their rule they had little time for art and culture. They were 
totally engrossed in building up and consolidating their sway over seve: 
ral parts of the country. By the time, however, that Sangita-Ratnakara 
was written in the thirteenth century the Muslim empire was established 
at Delhi under Allauddin Khilji. These Muslim rulers were most of 
them passionately fond of music and patronized the art though in 
their own way. Along with other indigenous things they also 
accepted the music of their adopted country. Amir Khusrau, a great 
scholar and poet at the court of Delhi, was also a great patron of 
music. His contribution to the modern culture lies not so much in 
anything new and foreign to India that he is supposed to have intro: 
duced here as in the elforts he made to popularise the: indigenous art 
and culture of India under state patronage, by modifying them so as 
to render them easily accessible to the common people. 'The great 
cilies of those days were most of them military camps and what Amit 
Khusrau did was to introduce and popularise manners and customs, art 
and literature of India into the military camps. Thus the common 
Indian language mixed with Persian and Arabic words and phrases 
became the language: of military camps of Delhi and other places. 
Manners, customs, fashions, music and art resulting from a fusion. of 
Indian, Arabic and Persian life and thought became common. میں بر‎ 


. The Sehtar was a made easy of the ancient Vina, tabla that of 
the Mrdanga, Oaawwali was a Muslim adaptation of the. Bhajan and 
Kirtan, the Pratandhas of the ancient Indian Music were modified 
and-took the forms of Dhrupads Khyals. The Amir does not seem 
to have had time to look into the Granthas on music. He seems to. 
have interested himself only in the practical aspect of music: He is; 
however, considered responsible for a good’ many innovations in our 
music in its practical form. 9 ۱ : 


- < But a change also in the theory of music seems to have come ‘in: 
after Sarahga Deva. The system of key modulations seems to. have 
given place to a new idea according to which all the flats and sharps and: 
all the MZrchanas or modes were brought within the range of just one 
Octave i. e. Sa to octave sa.’ a ^U 5 49०5 ora 
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do en flats, sharps, natural, double flats and 
1 : ; ९ melodies were collected and arranged one 
alter another in an order of succession between the key note Sadja 
and its octave. This was done even before Sarahga Deva and hence it 
is that we find in Sangita-Ratnakara itsel f all the intervals which he 
used in his Ragas ranged in one single gamut. And yet Saraiiga 
Deva does not seem to have got out of the Marchanas. He defines 
his Ragas in terms of Gramas, Murchanas and Jatis. Indeed, in some 
of his Ragas he refers to the Murchana just to give the starting note 
alone of the Raga. The actual scale of the Raga was obtained from 
the Jati and the mere mention of a Jati should have automatically 
determined the Warchana because a Jati was itself derived froma 
particular Marchand. But Sarahga Deva makes a mention of the 
Miirchana also. Thus the Miurchana determines only the starting 
note,- Some later Granthakaras have also followed him in this. 


_ The Grama Marchand and Jati system was abandoned and the 
Ragas now .began to be classified by some musicologists under parental 
scales of Melas which are known in common parlance as Thatas and by 
others under the Raga-Ragin7 system. The latter was prevalent in the 
north: Thata-Raga classification became more popular in the south. 
It is very interesting to note that while, on the one hand, the Grama 
Müurchanas gave us the idea of the Meia-Rüga classification, the 
process of producing Ragas out of the Jatis,suggested, on the other the 
Raga-Ragin? process, i.e. the process of producing Ragas out of 
certain selected parts or ngas of a main broad Raga. 


Ramamatya, the, author of the Svaramela Kalanidhi who can be 
easily called the father of the modern system of South Indian Music 
seems to have been the: first man who made a list of full heptatonic 
scalés under which to classity the Ragas in vogue at his time. All the 
subsequent authors of the South Indian system of music have followed 
Raniamatya's.idea of- Mela-Raga classification and explained their 
Ragas under this classification. + : 


., In the north, however, opinion was divided. Some of our musicolo- 
gists. here. created «the idea of classifying a group of E melodies as 
derivatives oi, or related:to a certain Principal Raga. They 0 
six melodies and called them Ragas and under the heading 1 d 
they put six other melodies more or less of a lighter type 2 3 ued 
them Raginis. Il is not possible io explain why cnan melc y vas 
allotted to a certain Raga as its Ragini because the actua musica x 
derings of these have gone out ot vogue and are lost to نت‎ 7 hay i ng 
been no notation system in vogue then and therefore Pa 1 n ration ae 
the Ragas and Raginis in terms of musical na pU. dobles 
Even today some sort of Raganga classification 2 


modern svstem of our music, though we do not consider the melodies as 


Ragas and Rayints. © The. Kánhadas, Malars, Sarangs, Kalyans, 
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Bilauals, Natas, Todis are classes of Ragas CEA to Ragangas, 
But the old Grantha classification of the Ragas and m cannot be 
revived now for the reasons we have already discussed. : T he Thata- 
Raga classification appears (० bea fairly reasonable classification, and 
our Ragas are grouped under this system today. Having once grouped 
the Ragas under one common heading according to their musical intervals 
and calling that group a Thata we may further divide them into smaller 
groups according to the Kdgaigas. Thus we have Yaman, 7 
Suddha Kalyan, amîr, Jait, Hem as varieties o f Kalyan in the Kalyan 
Thata, Suddha, Alhaiya ۲ i Deogiri, Sukla, K ukuhha, Latchaskh, 
Nata, Sarparda as varieties of Bilaval under the Bilaval scale, the 


Ragas of Khamaj Anga and Desa Aga under the Khamaj Tata and 50 ' 


forth. The Ragas of Hindustani music of today are classified under 
ten scales. The scale gives roughly the intervals that are to be used in 
the Raga. Among the notes of which a Raga is formed one is called the 
governing note which has another note more or less concordent to it in 
the other tetrachord which supports the governing note. The governing 
note is known as 7۵07 and the supporting one called the Saipvadi. All 
the rest of the notes are known as Anuvadis. Ina proper adjustment 
mutually of the Wadi, Samvadi and Anuvadis with due emphasis and 
accents rests all the art of rendering a Raga. Let me illustrate Raga. 
We shall take the famous Darbar? Kanhada. This Raga has the 
Svaras of the Asavari scale which runs as follows. 


SRGMPDHNS 


All these intervals are used in Darbar? Künhadaü. The governing 
note of Darbar? Kanhada is Rsabha and it is supported by Pafichama 
which is the Samvadi Svara. The note Komal Dha occurs only in 
the ascenti.e.in going up the scale. It is omitted while coming 
down the scale. Thus it is always N P and never DH P M, or 
NDHPM. This Raga is sung in the midnight when there is a 
Mahfil. Iam not this moment singing in a Mahfil and can be excused 
for singing it at this hour. There is one special feature of Darbar? 
Kanhada. In fact it is a common and distinguishing feature of all the 
Kanhada varieties. In all Kanhadas the Komal Ga is always oscilla- 

m m m m 
ted. It is never held up steady for instance G G G G Similarly the 
Dha of Darbar: Kanhada is also oscillated. The Darbari Kanhada isa 
favourite melody of classical musicians. It is certainlv a very 
solemn and effective Raga. Let me try it. d 


0 un N 
SRDZUDUNPMPDUNSNNSNr, 
SIR DM DEIR NSN IR, RES 


M rr 
RR,GGG RS R,G, 
5 ۸۷ 5 ۸ 5 SN SR DH DF N ۲, MP DH NS 
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m m m 6 5 
G GG, MRS NSRMRS NSR DH DU N P 
5 
M PDH NS 


p p 
MMP,MP 


n n اد‎ 0 n s 
P, M P, DH DH NN S, DH NS DHNS R, R 


۳ an 3 . mm m m 
SNS R DH N PMB 5 © ک 6 چور 625 اج‎ 


There are about two hundred such melodies in vouge today. 
These are as I have pointed out a few minutes back, classified among ten 
Principal scales, These scales are, Bilaval, Kayan, Khamaj, Kabi, 
Asavari, Bhairavi, Bhairava, Purvi, Marava and Todi. ۲ shall demons- 
trate these. The first scale known as Bilaval is called the $uddha Mela 
because it ts through this scale that a student of music is initiated for 
the first time. The notes of this scale are known as Suddha or stan- 
dard This scale is, as I have said before almost equivalent of 
the C Major scale of the Western music. It runs as follows 
S RGM P DH N $. Out of these seven Svaras two namely S and 
Pare known as Acala Svaras because they have a one fixed pitch 
relatively to other notes, while all the rest are called Cala Svaras as 
each of them has two pitches one higher and the other lower between 
which it moves up and down. The higher variety of each of these 
Cala Svaras is qualified as Tivra or sharp, while the lower one is 
called Komal or flat. Thus we have R Komal, R Tivra ) Komal, 
G Tivra. M Komal, M Tivra, Dh Komal, Dh Tivra, Ni Komal and N 
Tivra. These ten and the two Achala Svaras namely 5 عق‎ P give usa 
full gamut of twelve semitones. Let me sing the full gamut in the 
order of the notes. S R RGGM MP DH DH N N ۰ The 
Bilaval scale contains S, R Tivra, G Tivra, M Komal, P DH Tivra 
and N Tivra. Hence RG DH N Tivra and M Komal are also 
qualified as $uddha as they form the $uddha scale. 


The Kalian Scale has Tivra H GM 5 
DH N beside S& P EG SRGMPDHNS 


Khamaj has Komal N and the rest, ہت‎ 
all $uddha, S & P E G SRGMPDHN 5 


Kahli has ©, & N Komal, the 
vest Siddha S & PEG SRGMPDHN S 


Asüvari has G, DH & N Komal and : 
the rest $uddha S & P E G SRGMPDHNS 
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Bhairavi has all Komal Svaras be- 
sides S&P EG 5 RGM P DE N 


Bhairava has R & DH Komal, all 
the rest Suddha E G : S R G MDR DII N ६ 


Purvi has R & DH KOMAL, M 
Tivra, the rest Suddha E G S-R-G.M P DH NS 


Marva has R Komal and M Tivra, 
the rest Suddha E G S R GMDR DIL N S 


Todi has R, G & DH Komal, M&N 
Tira S& PEG SR تا‎ M P ۱۳ NS 


Ragas are formed out of these scales by omitting some notes from 
the full scale or by suppressing some and emphasising others., I have 
referred to the Vady Samvadi, and Anuvādī Svaras of a Kaga. 
Every Raga has a distinguishing passage of tones peculiar to itself; 
In omitting notes totally from a scale to form a Raga a general rule is 
observed and it is this that not more than two notes may be omitted 
up or down the scale. A Raga must have at least five notes up or 
down the scale. We have therefore three kinds of Ragas namely 
Sampurna, Heptatonic, having the full scale, Saja, Hexatonic when 
they have six notes only up or down, and thirdly the Odava, pentatonic 
when they have five notes up or down. It is not necessary that a 
Raga must have the same number of notes or the same notes up as well 
as down the scale. It may have the full scale upwards and omit 
one or two notes downwards. This gives us a very large number of 
melodic patterns. ६ 


One Ragas are interpreted in two ways, namely Anibaddha and 
Nibaddha Gana. In Anibaddha Guna the melody is elaborated extem- 
pore according to its rules either in open vowels or certain syllables 
such as Te, Ne, Ri, Tom, Nom, in a more or less measured pace. This 
Anibaddha Gana is called ۰ 


Ragas are also composed in songs, closed forms as they are called 
which are set to a definite system of rhythm and definite composition 
of musical tones and which have words. The. oldest musical com- 
positions known to us are Jayadeva’s Gita Govindam. This a book of 
musical compositions on the lines of Prabandhas which were in vogue 
in the ancient system of music. Prabandhas, Vastu, Rupakam were the 
compositions of music which were mostly in Sanskrit. Sarahgadeva 
devotes a whole chapter to these mentioning a very large variety of 
Prabandhas Vastus and Ripakas. The songs of Jayadeva's Gila 
Govinda are still sung though it is hard to Say whether they are sung 
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just as they were composed by ‘the famous poet. The Ragas of the. 
songs which are known as Asta-Padis are not in v 


The Prabandhas are not in vogue today in 
they have been described in the old Sanskrit works. Our modern 
musical composition are Dhurpad, Khayal, Thumyi, Tappa, Tarana, 
-Chatarhga in Hindustani music and Kirtanams. Kritis, Varnams, 
Tilānā, Pallavi, Javli, in South Indian Music. If we closely study the 
forms of these compositions we shall find that these are just moder- 
nised and modified forms of the ancient musical compositions, the 
Prabandhas. A Prabandha had four or five parts namely Udgraha, the 
opening stanza, the Dhruva, or refrain, the Melapaka, and Abhoga 
and, in some, one more stanza called Antara. Our modern composi- 
lions have four three or two parts, known as ۵, Antara, 
Sancari, Manjha in some and Abhoga. Compositions known as 
Dhrupad have some of them'all these four. Most of our modern Hindus- 
thani musical compositions have two stanzas only, namely Sthay? and 
Antara. These stanzas are more or less of the same nature as those 
of the old Prabandhas. 


their correct forms as 


A Dhrupad is a serene type of song. It is a classical form of 
the Kirtanas sung in our temples. The ا‎ between a Kirtana 
sung in religious shrines and a Dhrupad of vagdari Music is that 
while the aim in singing the Kirtana is to create a feeling of devotion 
for the deity of the shrine by repeating phrases of its praise occurring 
in the Kirtana with a more or less constant cadences of music, the aim 
of singing a Dhrupad is to create a musical effect by embellishing 1६ 
with a rich variety of musical cadences and rhythmic forms extempore. 
The drumming in accompaniment to a Dhrupad is done on the 
Mrdanya. This instrument is played with open quae and p sae 
vigour so that the whole atmosphere is filled with it deep and u 
sound. 


Khayal is a sort of lyric in music. The very meaning of the 
J RAA isa passing thought. This is 2 type of song which ave 
the musician free to develop his meiody with BD ० = pe 
expression by human voice. It is full of miends, alaps, 1 lavas, 
Khatkas, Tanas Zamzamas, in fact all the graces of music are M 
trated to advantage in a Khayal. This type of songs لمر‎ NE a 
by the Muslim musicians. The subject matter of Khaya! is Wn 
Most of the Khayals have for their theme _ E p 
other phase of the Alamkara ۵ particularly the Nayaka ا‎ 
Prakarana. There are two types of Khayals. serene an ig 1 - 
former are modelled on Dhrupads and are rendered in a a soy p 
The light types of Khayals are said to have evolved out o e 3 ajan 
and Qawwali. They are sung in a comparatively medium or even 
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tempo and are elaborated with a lot of running Tanas. The drumming 
in accompaniment to a Khyal is done on Tabla. 


A Thumri is a purely amourous song. It 1s a very small 
couplet. The words are repeated with a variety of musical cadences 
musical graces, so as to emphasize the word sense. A bit of gesture 
is also resorted to particularly by professional women when they sing 
a ۰ 


A Tappa is a type of song introduced by one Ghulam Nabi popu- 
larly known as Shori Miyan. These are said to have evolved out 
of the Panjabi folk tunes. The language is Panjabi and the subject 
matter amorous. 


XII—HiNDr SECTION. 
(49) लोककाव्य का एक रूप--लावनी 
[ श्री केसरीनारायण शुक्ल, एम० ए० , Ste लिट्‌, लखनऊ विश्वविद्यालय ] 


प्रत्येक देश में शिष्ट लोगों की काव्यधारा के समानान्तर सामान्य जनता की भाव- 
धारा भी बहती रही हे । शिष्ट साहित्य के समान जनकाव्य या लोककाव्य भी अपनी 
अनेकरूपता में अत्यन्त समृद्ध रहा है । लावनी साहित्य भी इसी प्रकार का ग्रत्यन्त 
सम्पन्न लोककाव्य है । मराठी साहित्य में “शाहिरी साहित्य” से 'पँवाडा' और 
“लावणी' का बोध होता हे । मराठी साहित्य में ये दो काव्य-प्रकार शिवाजी के समय 
से पाये जाते हैं । हिंदो-भापी प्रान्तों में भी इसका बड़ा प्रचार रहा | आगरा और 
मिर्जापुर इसके प्रधान केन्द्र रहे है | यद्यपि इसकी प्राचीन रचनाओं की रक्षा न होने 
से इसके इतिहास की प्राचीनता का पूरा-पूरा चित्र नहीं प्रस्तुत किया जा सकता फिर 
भी यह काफी प्राचीन है ۱ कहा जाता है कि आलम कवि ने--जिसे कुछ विद्वन्‌ अकबर 
का और कुछ औरंगज़ेब का समकालीन बताते हैं--अपने सुदामा-ग्राख्यान की रचना 
इसी وو‎ में की है। उन्नीसवीं शताव्दी में इसकी लोकप्रियता इतनी बढ़ी कि इसके 
बड़े-बड़े अखाड़े और स्कूल बन गये, और जनता के सामान्य कवियों के साथ कतिपय 
विद्वान्‌ महास्माओं ने भी इसे आया मक उद्गार का साधन _बनाया। इसके x मुख्य 
स्कूल “कलगी? आर “तुर”? कहलाये और उसके संत प्रणेताओं में काशीगिरि ग्रोर 
रिसालागिरि मुख्य Û | अन्य लावनीकारों में बनारसीदास, महादेवसिंह, लल्लाराम 
( बनारसीदास के शिष्य ) आदि प्रमुख हैं | इन जावन सार की तुर स्पर 
चली है जिसमें हिंदू और मुसलमान सभी मिलते اج‎ कहा जाता है कि भारतेंदु 
हरिश्चन्द्र ने भी एक बार लावनीकारों की मुंडी में बैठकर लावनी बनाकर zT लोगों 
से होड़ ली थी | भारतंदु की बनाई बहुत सी लावनियाँ अत्यन्त मधुर और गतिमय हैं । 
श्रीजयशंकर “प्रसाद ने भी अपनी “कामायनी” में इस 5 का डपयोग किया है | 

स्यन्त प्रिय काव्य-प्रकार साहित्य में भी समाविष्ट gaT 

ge sem ET fec 1 मरणप्राय Pa 

किन्तु अब इसकी घूम नहीं है, लावनी 006 m 1 5 à 
जनता के कण्ठहार के इस अमूल्य रत्र का विवेचन अब इसलिए और भी आवश्यक ۱ 


लावनी लोक-गीत और लोककाब्य दोनों है। जब यह चंग या डफ पर गाया 
है तो समाँ وع‎ जाता है डस समय इसके qui की गतिशीलता की ओर हमारा 
जाता 
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ध्यान बरबस BSE हो जाता है । कभी-कभी एक ही ज्ञावनीबाज या लावनीकार 
अपनी रचना चंग पर गा-गाकर सुनाता है, किन्तु पहले प्रायः दो मंडलियाँ एकत्रित 
होती थीं और स्पर्धा में एक ही विषय पर अपनी रचनाएँ सुनाती थीं, या पहेली और 
प्रश्नोत्तर के रूप में सवाल-जवाब होते थे aaar हार-जीत का निश्चय करता था 07 
लीतनेवाला दल पराजित देल का निशान या झडा उठा ले जाता था । 'कलगी' और 
तुरी? दल की तनातना य़ा सवाल-जवाब छी बहुत दिना तक धूम रही । इस प्रकार 
लावती जनता के हृदय का सच्चा 7 प्रस्तुत करती हुई हमारे सामने ۱١ 
समें जनता के उद्‌गार थ, उसे जनता के लोग ढी कहते थे, WT उस पर जनता का 


ह्ये शासन था | इसालए लाचनी हो 7 की सच्ची 7 से विभाषित का जा 


सकती ا‎ 

लावनी का साहित्य अत्यन्त GAS आर अ्रनेक रूपात्मक है ۱ उसमे जनता के 
जीवन के प्रत्येक Ta ऑर भूमिका का झलक सिलती हे। लावनीबाजों ने जनता के 
जीवन को उसकी पूर्णता ओर समा मं देखकर उसके TIRS और आध्यात्मिक पक्ष 
की अत्यन्त मधुर और ANAA कलक प्रस्तुत की 3 । लावनी समन्वित हे | ऐसा 
होना स्वाभाविक भा क्योकि जनता का हृदय कोमल AT करुण भावनाओं के प्रति 
सदा संवेदनशील रहा हे । प्रेम और शगार का 1 उसे सदा लुभाता रहा और 
सच्ची आध्यात्मिकता की ऊचाइ पर पहु चन के fau वह अपने को सदा न्योछावर 
करती रही | जनता कृत्रिमता से कुछ दर है। और ये भाव भी मानव-ह्दय के शाश्वत 
अकृत्रिम अनुभूत भाव हैं, इसलिए इन दोनों का सम्बन्ध . बहुत कुछ Aatas गात 
से जुड़ गया । लावनी को गेयता भी इसका कारण है । गीत का उदेश्य 8 
प्रभाव उत्पन करना होता है | इसालर गानेवाले गूढ़ या क्लिष्ट भावों को उपेक्षा कर्‌ 
( क्योंकि उनके समावेश से श्रोता उसके गूढ़ अर्थ में उलक कर संगीत का आनन्द न 
प्राप्त कर सकेगा ) उन भावों या mata को लेते हैं ओर उन 8۲ को 
उकसाते हैं जिन्होंने जनता के हृदय में बहुत काल से घर कर लिया 8 ۱ श॒ गार और 
भक्ति और करुणा ऐसे हो भाव हैं, इसलिए इन भावों का बाहुल्य अस्वाभाविक 
नहीं 2! 


लावनी साहित्य के मुख्य भाव amr और भक्ति हैं फिर भी लावनी-‏ ٹوو 
बाज़ों की प्रतिभा ने उसे जो विविधता और अनेकरूपता प्रदान की हे, उससे हम‏ 
में सगुण और MTT दोनों प्रकार की उपासना के‏ وج चमत्कृत हो जाते हैं, भक्ति के‏ 
संकेत मिलते हैं । जहाँ सगुणक्षेत्र में उपास्य को महिमा. का कथन और लीला का‏ 
बर्णन वडे अनूठे ढ ग से हुआ हैं, वहाँ 3 णसाथना के समस्त प्रतीक भी मिलते हैं‏ 
और ब्रह्मज्ञान और ETTI को व्येजना हुई है। निम्नलिखित उदाहरण में निगु णः‏ 


साधना के Sua wu का प्रयोग द्व्य है;-- 
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हैं ऊपर gai at नीचे उसके डोरी 
पानी भरती पनिहारिन चोरा चोरी ॥. 


मू बन्द कुएँ का हे we पानी दरसे, वो देखे जिसकी डोर लगी है हर a1 
निहारिन कुछ काम न राखे घर से, तब جو‎ जल से gE छुटे सब उर से । 

चो नित उठ गागरि भर बनी रहे कोरी ॥ पानी भरती ० 

जव उलटा डोल वो जाय तो पानी AT, फिर सींचे अपना बाग अमर फल पावे, 

है काहे को वो डोल at कौन बनावे, जो पूरा जोगी होय सो मोहि बताचै 

उस कुएँ के ऊपर नहीं चले बरजोरी ॥ पानी भरती ॥ 

उस कुएँ पै गंगा जमुना सरस्वती हैं, और महादेव ्रविनाशी पारंबती हैं 

नो नाथ चौरासी सिद्ध औ बाल जती हैं, नाना प्रकार की उसमें बेल घनी है 

है राह वहाँ की बहुत साँकरी खोरी ॥ पानी भरती ॥ 

लाखों MENT एक वहाँ पनिहारा, उस पानिहारे ने सबको भर दी धारा 

जिसने पाया वो नीर ता जन्म सुधारा, कहे बनारसी उसकी गति ऋपरम्पारा, 

चो چٹ‎ उसमे जिसका पंथ و‎ ॥ पानी भरती d 


लावनी के कथन 'ग्रोर प्रश्‍नोत्तरशेली का कुछ आभास देने के fuu ही इसे कुछ 
विस्तार के साथ उद्धत किया गया है | इस लावनी में dum उलटा कुआ, गंगा, जमुना 
सरस्वती आदि aguada के सर्वविदित प्रतीक हैं | सहस्रदल कमल, 55 पिंगला 
और सुपन्ना के ही ये दूसरे नाम हैं! पनिहारिन जीवात्माएँ हैं और पनिहारा इश्वर 
رخ‎ उस अपरिवर्तनशील ود‎ का हमारे शरीर में निवास 


2 
8 
m t. = e 
कर इसा तथ्य का प्रतीकात्मक व्यंजना 1۹٦519185 उदाहरण H बडा सुन्दर हु 2— 


‘sat आज Aafaa के wid पीतस प्यारे के अब संग 

सात द्वीप नवखण्ड के ऊपर उत्तम जिसका बिछा ۲ 
qaaa से अलग है वो و‎ तीनों गुण से न्यारा है 
दिव्य रूप सुन्दर से सुन्दर अपना पीतम प्यारा 
दरवाजे पर चोकी देता जिसके कुतुब सितारा 8, 

यहाँ न चन्दा सूर्य अरनी और पवन का तनिक गुजारा 

सो मेरे इस शरीर में हे उसी से अपना सत्संग ॥ चलो आज It 


ये चाल क्या हे 
बहत توب‎ पर बिछी है चोसर सम्हल के खेलो ये चाल क्या 
S - 
जो फेकू TR तो छूटे ge qq] दसन की मजाल 5 ॥ 
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HE जुवाढी सुघर खिलाड़ी हमेशा जीतू कभी न हारू | 

सद्दा पढ़े पौ दुई दूर हो चौरासियों घर घर की बरह मारू 

पडे अगरचे जो तीन काने तो ada दिल में में यह विचारू 

ये तीन गुण हैं सभी रतन में उनसे चलके अलग सिधारू । 

है चार काणे वो चौथा पद हे मिला अब हमको मलाल क्या हे | जो फेकू ० 
है इसमें पजड़ी सो पाँच तत्त्व में इनसे गोरी चला बचा के 

अ फेकू छुकड़ी ले आऊ सत को सद्गुरू के पास जाके ॥ 

है كج‎ अट्टा सो rs सिद्धी नव रिद्धी में रख ۱ 

पड़े अगर छः चहार दस तौ qui द्वार देखूं दिल लगा के 

न रंग अपना मरे किसी से में अब समझता हूँ काल क्या 8 ॥ जो फेकू ९ 


अब "निगुण के बाजार” में खरीदार और खरीदनेवाले की सत्ता के अभेद को 
देखिए | साधक और साध्य में कोई अनन्तर नहीं। उपासक उस परम सत्ता का सेवक 
भी है और मालिक भी | दास्य भाव और सखाभाव दोनों की उसे अनुभूति होती है। 


“यह बाजार feq न का है में खरीदार मालिक का F | 
मालिक भी हू थोर में ताबेदार मालिक का हू. ॥ 

वह मेरा है दोस्त और में भी तो यार मालिक का हू | 
जो चाहे सो we में मुख्तियार मालिक का हूँ ۳ 


वही एक ब्रह्म अनेक रूपों में sum हो रहा है, वही ब्रह्मा, विष्णु और महेश है। 
सभी में उस पूणं ब्रह्म की ज्योति जग रही है। ब्रह्म की अद्वेतानुभूति की व्यञ्जना 
Taratata dimi में हुई हैः-- 


“at आपी-आप है एक और नहीं कोई, कह कलगी qui कहाँ से आए दोई। 
वही ब्रह्मा विष्णु महेश वही है at, निश्चय करि मानो करो प्रम से wat ॥ 

सुन किसी की निन्दा मोहि भली नहीं लगती, है सबमें पूरण ब्रह्म ज्योति सी जगती | 
क्यों कूठ बाद कर करके बुद्धि खोई ۱ कह eto ॥ 


faq uana के समान सगुणभाक्क के उद्धार भी लावनी साहित्य में बहत 
मिलते हैं, لف‎ अधिक का सम्बन्ध गंगा से है या श्रीकृष्ण की श॒ गारमयी प्रे म-कीड़ा 
से है । गंगा के तट पर बसे हुए मिर्जापुर के लावनी केन्द्र से शिव और गंगा की स्तुति 
क! प्रादुर्भाव स्वाभाविक है। गंगा की महिमा, उसकी धारा की पतितपावनी शक्ति का 
बर्णन बड़ी तन्मयता और उत्साह से किया गया है। छुंद की गतिशीलता भी देखने 
ma है । 
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ys 0 ^‏ کے“ 

जो लौं पृथ्वी पर है गंगा की धारा, तौ St यम राजा करिहे कहा तुम्हारा । 
aa डरो कोई यमदूत से मेरे भाई, रदा करने को श्री गंगा माई ॥ 
जब से शिवजी ने अपने शीश चढ़ाई, तब सीस भवर जगदीश की पदवी पाई | 
शिव बना वही जिसने एक गोता मारा ॥ तो लौं० ॥ 


गंगा-महिमा और गंगावतरण की संक्षिप्त कथा नीचे उद्धुत पद में दी गई بق‎ 
“यों कहे वेद महिमा पुकार गंगा की, देती है तार आतम को धार गंगा ati 
पहिल्ले ये धारा हरी चरन से आई, ब्रह्मा के कमंडल में फिर आन समाई ॥ 
कुछ काल गये शंकर ने शीश चढ़ाई, और शिव से भागीरथी ने गंगा पाई। 
एक धार गई पाताल गगन एक छाई, तप के बल से एक gegala में आई ॥ 
हुई एक से फिर धारा हजार गंगा की ॥ देती है arto n” 


श्रीकृष्ण सम्बन्धी गीतों के अनगिनत रूप मिलते Ë | कृष्ण का चरित्र शिष्ट 
काव्य और जनजीवन दोनों का अधार रहा है । नजीर अकबराबादी भी इसमें तन्मय हो 
चुके हैं ١ योगियो से लेकर सामान्य मनुष्य तक को कृष्ण के चरित्र में कोई न कोई 
मन लुभानेवालो और मन रमानेवाळी चीज मिली है। किसी ने कृष्णलीला की 
आध्यात्मिक व्याख्या की, किसी को उसमें भप्रतिम सौंदर्य की झाँकी मिली और कोई 
उसके शू गार सम्मोहन में बधा रह गया | शिक्षा-दीचा, रुचि और स्वभाव के अनुरूप 
किसी ने उदात्त वृत्तियो को उभारा और किसी ने उत्तान शू गार का वर्णन किया । 
श्रीकृष्ण सम्बन्धी लावनियाँ भी इसी प्रकार अनेकरूपता धारण किये हुए Fl श्रीकृष्ण का 


सौंदर्य, मुरली नादक, उनकी लीलाएँ, उनकी रासक्रीढ़ा, MATA आदि इसके मुख्य. 


विषय हैं। श्रीकृष्ण सम्बन्धी लावनिर्यो का TT और पद-लालिव्य FF है। 
इसमें संक्षिप्त आख्यान और gas दोनों मिलते हैं | 


श्रीकृष्ण के वंशीवादन का प्रभाव गोपियों के अस्तव्यस्त श॒ गार में दिखाई पड़ 


रहा है। श्रीकृष्ण के पूछने पर गोपियाँ अपने प्रेम का निवेदन करती हैँ: 


“हरि प्रथम बजाई बँसुरी राधावर कु जविहारी ने। 

धुनि gaa अचानक उठ WIE तजे सकल काम ब्रजनारी ने ॥ 

पड़ी भनक श्रवण मुरली की जब तब सब साखियाँ उठि धाइ चलीं | 

कोउ एक दग में सुरमा देकर कोउ एक कर में लाय चलीं ॥ 

कोउ आधी सारी तन ढाके कोउ जोबन खोलि दिखाय चलं | 

कोउ के आधे दाँतन मिस्सी कोउ राधा सीस मुदाय ۱ 

कोउ عي‎ लट्याये चलीं लटपट बजा ताज सबन बिचारी ने ॥ हरि प्रथम° ذا‎ 


x x x 
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जब तन की सुधि कछु नहीं रही तब भूषन कौन सुधार ۱ 

मन तो अटका इस बँसुरी में दग से Agar की धार चले ॥ 

तुम राग बजावो राग करी ऐसा कोऊ न विहार करे | 

मॅकधार में नाव पड़ी हमरी तुम बिन को बेडा पार करे ॥ 


तुम पति हमरे में दासी सब ये दिया sara ढुखियारी ने ॥ धुनि सुनत० d 


KG 


श्रीकृष्णद््शान की लालसा निम्नलिखित पद में cum हुई है ۱ इसका शब्द- 


चयन ध्यान देने योग्य हैं:-- 


“ब्रज चलो सखी करो ملع‎ नागरनट ۱ 
हैं जीने के फल यही मिट सब खटके ॥ 
अधरन पर बसी धरे साँवरे मटके | 
- वो घूँघरवाले बाल अलक लट लटके ॥ 
कभी पकड़ के dul इधर उधर से झटके | 
अँगिया के टूटे बन्द और चूड़ी चटके ॥ 
fan श्यामसुन्दर के बहुत ( Auri) मन भटके ॥ हैं जीने Fo ॥ 


megana और शैलीकौशल की ete से मुरलीवादन पर आती हुई गोपिका 
का agada बड़ा रमणीक 8: 3 | 


“हरि बंघुरी की ata सुनि ब्रज gaat चलीं कु ड के कु ड मगन मन कर | 
घन deg हरी धन धन्य हरी, धन धन बंसुरी तन मन लियो हर ॥ 

मन प्रम प्रबल अति तन सुन्दर सब वेद सुरति अस गुण गावें | 

तब लाज.सकल गृह काज छोड़ चलीं हरिपद पंकज मन भावें ॥ 

हरि आनन चन्द्र चकोर सखी ga निरखि कर agar \ 

ag कहि न सकें हित की बतियाँ अति लज्जित मन में मुसुकावें u 

अति व्याकुल गात मदन मद कर साख चाहत मिले मनोहर वर ll हरि० ال‎ 


यह सगुण भक्ति किस प्रकार سم‎ भावना को छू रही है यह भी ध्यान देने 
NGA ^n ~ = d 
थोग्य है, निम्न लिखित छन्द में इसी का उदाहरण है | गोपी, कृष्ण और रासक्रीडा 
की रूपात्मक और आध्यात्मिक व्याख्या के संकेत चिन्ह भी वतमान हैं । 


“मन झोके खा रहा कूमकों की झोकों में, दिल विधा कृष्ण तेरी बाली की नोकों में | 

लुम maa हो निराकार अविनासी, फिर देह धार क्यों हुए श्याम ब्रजबासी ॥ 
T i ~ 27 

ex प्रेम प्रीत की डाल गले में फाँसी, सब मोहित की ब्रजबनिता. कर लई दासी | 


7 


gu तो कहते हम बाल यती सन्याक्षी, ? 


धा; फिर इमरे संग क्यों बने हो भोग विलासी n 
नहीं लगता मन गीता के श्लोकों में ॥ दिल शिधा ۱ Tis 
x x 


हम सब ब्रजबनिता गो लोक ते आई, सब हैं वे 
तुम आदि श्रत से कृष्ण हमारे साई, 
कहे देवी सिह आओ काशी गिरि गोपा 
कोई ऐस! हुआ अवतार न त्रेलो हों 


x 

at की श्रुती az ने गाइ 1 

हैं धन्य हमारे भाग्य जो कंड लगाई ॥ 

इ, हम बार (बार?) श्रीकृष्ण तेरे बल नाइ। 
म, दिल विवा कृग्ण तेरी बाली की چو‎ में ॥ 


सगुण कृष्ण किस Tee निगुण साधन के प्राप्य बन जाते हैं यह देखने के 
۱ कवि वंशीवट का दीदार अपने दिल में पा रहा है | वड न जाने कितनी बार 
इस प्रम H विर कटा चुका है और मंसूर की तरह وع‎ पर नाचा हे | सगुण और 


iY ण भावना का एक दसरे में पयवसान या अन्तर्भाव ग्रोर सूका साधना का भारतीय 
साधना A HIATT ध्यान देने के योग्य | 


sna 


अब मिला हमें तू यार چو‎ पट घट के । 


“हम तेरे इश्क में यार बहुत दिन भटके 
फिर पाया हमने नाम तुम्हारा रट के ॥ 


कई बार गया सर तेरे इश्क में कटके 


किये रंज अलम मंजूर जरा ag ल का वहशत सब Dres गई छुट छुट ۱ 
कई लाख बने के दिये हैं तुमने झटके, अब Taal सनम 50 ۱ 
> 


> 4 
जब खुले किवाड़े यार कपट के पट के, दिल में पाये दीदार वोह बंसीबट के ۱ 
सिर मोर मुकुट कटि कसे जरी के पट के, >8 बनारसी हम arias नागरनट Y ॥ 
अब मिला हमें तू सनम gi पट घट के, ٹج‎ पर चढ़ा मंसूर उसी पर मरके ۳ 


इसी सगुण भक्ति से सम्बन्धित लावनी काब्य का वह प्रकार है faa ग्राख्यान 
काव्य कह सकते हैं | इन्हें लीलाकाव्य भी कहा जा सकता है क्योंकि अधिकांश का 
qua विषय कृष्ण की लीला है । दान लीला, नाग लीला, चीरहरण atar, रास लीला 
गेंद लीला, द्रौपदी रक्षा लीला, सुदामाचरित्र, शुक्रोक्नि कथा आदि कथाए इन संक्षिप्त 
झआख्यानों के मुख्य विषय हैं | इन Weal के बीच जनता की भक्ति संवेदना, उल्लास 
आर आनन्द की भावना पूरे अतिरेक के साथ व्यङ्ग हुई है । ये भाव जनता की अत्यन्त 
चलती हुई प्यारी बोली में cam हुए हैं। इनमें शैली का प्रवाह दर्शनीय है, स्थानाभाव 
से यहाँ पर केवल दो एक TÎ का एक आध छुंद ही उद्धत किया जा सकेगा | 
निम्नलिखित उदाहरण व्रौपदी चीरहरण की कथा का अंश है: 


E 
“बिन काज AIT महराज लाज गई मेरी, दुख हरो द्वारिकानाथ शरण में तेरी 1 
दुःशासन बंश कुठार महा दुखदाई, कर पकरत मेरो चीर लाज नहीं आई ॥ 


410 


अब भयो धरम को नाश पाप रहा छाई, लखि अधम सभा की आर नारि ۷ 
शकुनी दुर्योधन कण खड खल घेरी ॥ दुख हरो० ॥ 

दीनन की सुधि लेत देवकी नन्दन, महिमा अनन्त भगवंत भक्क दुख AAA | 
तुम फिया (सिया दुख दूर UY चनुखंडन, Ala आरत मदनगोपाल मुनिन मन रजन ॥ 
करुणानिधान भगवान करो क्या देरा ॥ दुख ۱۷ 


xX X x 


बैठे सब राज समाज नीति faa खोई, नहिं करत धरम का बात सभा में कोडं । 
पाँचो पति बैठे मौन कौन गति होई, ले नंद नंदन को नाम द्रौपदी राइ ॥ 

करि करि बिलाप संताप सभा में टेरी ॥ दुख हरो० ॥ 

सुनि दीनबन्धु भगवान भक्त feas, हरि भये चीर में आपु हरा इख सारी । 
Jaa हारो मतिमंद बीर बलकारा, राख लई दीन की लाज श्राप बनवारी ॥ 
हरखत बरखत सुर सुमन बजावत भरी ۱ दुख हरो० ۱ 


दूसरा उदाहरण सुदामाचरिच्र से प्रस्तुत किया जा रहा है ١ 


“श्रीकृष्ण ने देखा आये मित्र सुदामा, कर जोड खड़े हो गये agar अभिरामा | 
नंगे पैरों तन gaa वस्र मली ना, SF शोच न कियो लगाय कंठ से लीना ll 
अँसुवन जल से प्रभु सींचत चरन प्रवीना, विनती करके प्रभु बोले वचन अधीना । 
इतने दिन तुम कहा रहे कहो क्या कीना, दुख को सुख uu धन्य तुम्हारा जाना ॥ 
तुमने पवित्र यह feat मेरो सब ग्रामा ॥ कर जोड़० N 
उबटन करके गंगाजल से AERAN, कर रलसिंहासन पर उनको बिठलाया। 
qaa भोजन अति प्रेम से उन्हे जिमाया, फिर कहा मुक्त भावज ने क्या भिजवाया॥ 
ead खोल वो ےہ‎ रूचि रुचि भोग लगाया दो फंके मारे दिखाई अपनी माया | 
तीसरी बार रुक्मिणी ने कर को थामा ॥ कर see ॥ 
फिर चले सुदामा घर को नंगे fai, वह भयो सगुन मित्र गई राह में गैयाँ । 
पानी भी बरसा और बादल की छेयाँ, कर याद कृष्ण की और अपनी ल्ड़केयाँ ॥ 
و‎ मुके कृष्ण कुछ देते मेरे सैयां, तो बड़ी शम ak होती मेरे 1۱ 
मुझे सब कुछ दियो {कयो मुझे परनामा ॥ कर जोइ० ॥ 


लोलाओं को सुनने के साथ-साथ जनता का खच उपदुश सुनने और उसे अहण 

करने की ओर भी बराबर रह! है । लावनीबाजों ने संसार को चण-भगुरता का घट के 

भीतर व्यापक इंश्वर.का 8 दानमाहसा का, कलियुग का, याचना का जिन्दा 

आरद्‌ नैतिक्रतापूण का उपदेश , दिया 2) नीचे के छन्द में किसी के द्वार पर जाकर 
gina की निन्दा की गई है-- 
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“इस जग. में जब लग अपनी पार बसावे, मत कोई किसी के द्वार माँगने जावे । 
इस जग में Alaa यार पाप की पोटे, माँगन गये बल के द्वार राम भये छोटे ॥ 
सुनना व माँगना दुबले हो गये मोटे, माँगन के बराबर और कर्म नहीं खोटे । 
इस नर को माँगना जो चाहे कहलावे ॥ मत कोई ० d" 


नीचे के ترجه‎ उदाहरण में कलियुग की विशेषता बताई गई है और ہے‎ 
का उपदेश दिया गया हे । i 


“sa कलयुग में कल देगा कल पावेगा, कलपावैगा तो क्यों कर कल TANT | 
नर देही पाकर ध्यान साईं का धरना, दो दिन का जीवा देख Wa समय धरना ॥ 
तज बुरे काम सागर के पार उतरना, दुख देगा तो Gust भी दुख भरना | 

नेकी का AAN नेकी का नेकी करना, मत करे बदी की बात बदी से डरना ॥?? 


इन लावनीबाजों का ध्यान यद्यपि अधिकतर TAMAT की ही ओर अधिक 
रहा फिर भी दो चार सामाजिक उद्‌गार मिल दी जाते हैं जिनसे तःकालीन सामाजिक 
स्थति और व्यापक विचारों का पता लगता है, qzd गोरक्षा के सम्बन्ध में लिखी 
'लाचनी का उदाहरण दिया जा रहा ۱ 


“गोपाल हो तो सब गौवों को Wal, Get को मारो तनिक न देखो भालो | 
سو سو چو‎ Ai مود‎ दूध को देवें, ये सत्र कुछ देवे कोई से कुछ नहिं लेव | 
हैं धन्य वह उनके aaa जो इनको aa, उनकी नैया भवसागर में ۱ 
सारे sagat के घ! को ratu FÎ को० n” 


दूसरा उदाहरण अनमेल विवाह की विडम्बना का है: 


“जाती जो हूँ में संग सखिन के तो वह पीछे चलते ۱ 

मन! जो करती हूँ तो वह रो-रो खूब मचलते ۱ 

देखके हालत दीदी मेरे दीदे आप sada ۱ 

पाले पड़ी हूँ में जिनके अभी वो आपी vad हैं ॥ 

नेक से उनको न मतलब श्रौर न बद से काम 81 

खेलना ote कूदना उनको बस ऐश आराम È N 

में समझती हूँ सखी मुझसे खफा कुछ राम है | 

मुहर बोतल पर लगी है और खाली जाम èn 

हुई है जो गत कुगत मेरी मैं इससे हूँ हैरानी ١ 

faa जो छोटे बालम ( मुझको ) इस aqui जवानी में ॥?? 
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लावनी की qui सम्पन्नता उसके प्रेम काव्य की «fg में दिखाई पड़ती 
है । इस موی‎ का वर्णन अनेक प्रकार के चमत्कारी ढंग से किया गया 
है । प्रम के समस्त वणंनों पर सूफियाना खयाल की रंगत दिखाई पढ़ती है, फारसी 
का प्रभाव इस चेत्र में अच्छी तरह से लक्षित होता है | फारसी प्रेम काव्य के प्रतीकों 
का खूब उपयोग किया गया है ।प्रोम की महिमा, प्रम का प्रभाव, प्रम की मदिरा, 
मये वहदत, इश्क की वहशत, इश्क इकीकी रिंदों आदि का. वर्णन खूब बढ़ा-चढ़ा के 
किया गया है | फारसी प्र मकाव्य के नायक मजनू का भी स्वागत हुआ है | तसव्वुफ 
का अच्छा खासा रंग है । इन लावनीबाजों को इस बात का पूरा श्रेय दिया जाना 
चाहिये कि उन्होंने फारसी और भारतीय साहित्य पद्धतियो का स्वागत कर उनके बीच 
से अपना रास्ता निकाला । सम्मिश्रित संस्कृति या मिली-जुली तहजीब का रूप हमें 
लावनी साहित्य में देखने को मिलता है | 
सबसे पहले हरी रस का प्रम प्याला पीजिए और उसमें आये हुए “आबो gar 

ग्रातिश गिल पर ध्यान दीजिए जो फारसी प्रभाव का सूचक है | भारतीय विचारधारा 
“पाँच तत्वों? को मानती है | 

“पी लो प्यारे हो मतवाला प्याला प्रेम हरी रस का, 

पाप पुन्य दो भुगतन आये कौन-तेरा है तू किसका । 

जब तक जीचे हर गुन गा ले धन जोबन सब सपना है ॥ 

करि विचार देखो मन मूरख, कोई नहीं यों अपना है ॥ 

आबोहवा आतिश गिल का तन बना इन्हीं में खपना है ۱ 

अरे मूढ़ अज्ञान चेतकर राम नाम बस जपना 21 

बाल अवस्था खेल TAAL, तरुन भये नारी बस का ۱ पाप पुन्य० d 


wa “मये وچ‎ को afad, और सुनिए कि वह किस प्रकार तय्यार होती 
है। फारसी काव्य में प्रचालित जाहिर और جم‎ की नोक-मोंक भी यहाँ है। अन्त में 
“मुहतसिव? भी उसी के रंग में रग ۱ 


बिन faa जहाँ के ब्रीच जिऊ में केसे, भर दे प्य़ाला AF साक्रिया मए से | 

मए جو‎ का मुश्ताक हूँ यक مود‎ से, वाकिफ ह में कुछ मस्तानो की आदत से |: 
जिस वक्क नशा सरशार pU शिद्दत से, बेहोश हुआ इस दुनिया की aga 1۱ 
हर چو‎ Hal से कहा SE में ऐसे ॥ भर दे०॥ 

mat नूर दिल में मेरे. भभके है, .अशरत की मए उसमें हरदम टपके है। 

लौ قي‎ और दिल उस लो में लपके है, इस नशे से कब अब आँख मेरी WIS ا‎ 
आती है-यही आवाज़ हर जगह मै से ॥ भर Fo ॥ 
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` ~ an ۳۹ 
यक राज सामने मेरे मुहतसिब आये, बोले मै पीना कौन तुझे सिखलाये । 
आर देख कराबे मए के वो घबराए, बोला में ये कया खुदा ने नहीं बनाये । 
फिर कहने लगे मुहतसिव भी मुझसे ऐसे॥ भर दें० ॥ 


" इस प्रेममदिरा का यह प्रभाव हुआ कि प्रेमी की आँखों से गंगा-यमुना बहने 
लगीं | इस प्रेम की गंगा का थाह गाना कठिन है प्रोमी की आहों से aca काले 
हो गये । एक ओर वर्षा में प्रकृति बरस रही है और दूसंरी ओर प्रेमी at आँखों से 
भड़ी लगी है और उसके दिल पर विजलियाँ टूर रही हैं । निम्नलिखित उद्धरण में 
मनोदशा और प्राकृतिक व्यापार का साम्य देखिये और इसमें उदू -हिंदी की aaa 
शब्द्चयनं की शैली पर भी ध्यान दीजिये । दोनों भाषाओं के मेल का यह बड़ा सुन्दर 
उदाहरण हैः 

बरसात के मौसम में ये हुई हैरानी, हर वङ्ग मेरे चश्मों से बरसे पानी | 

आँसू से मेरे भर आये नदिया at नाले, क्या ताकत कोई इस दरिया की था ले | 
उठते हैं fan में मेरे जिगर में eura, और आह से मेरे हुए हैं बादल काले ١ 

ये बरखा मेरी आँखों में आन समानी ۱ हर TF? ॥ 

आँखों से wet लगी बरसे पानी थमके, गम की है घटा ی‎ अलम की बिजली चमके । 
कडके बादल दिल तडपे दामिनि दमके, पड़ गये हैं लाले जान के मारे गस के ॥ 
मैंने बदली निगाह तो बदली मुझे दिखानी ॥ हर ame ۱ 


ये प्रमी wg होश” थे, प्रम की मस्ती ने सारे रोग جو‎ दिये, अब तो 
इनके लिए दुनिया का सारा नकशा ही बदल गया | इस मदिरा में उन्हें “आबे हयात” 
का मज़ा मिला | उसमें अमर जीवन था । प्रेमी मौन हो गया | दुनिया छूट गई और 
प्रेमी बन्दे से खुदा बन गया ۱ इस प्रकार सूक्षियों का प्राप्य प्राप्त हो गया-- 


वो है मज़ा मिला हमको इस मैनोशी में, छुट गई यह दुनिया आपसे बेहोशी dac 
मैंने कुछ इरादा किया न मै पीने का, वो है काम जो देखा सोने में मीने का । 

था नक्शा उसमें faa सदा जीने का, र रंग भी उसमें भरा था रंगीने का। 
पीते ही जबाँ आई खुद खासोशी में ॥ छुर गई ago ۱ 

जिस an नशा वो मेरी आँखों में आया, बंदे से खुदा ने quel खुदा aTa 

` इस “इश्क की बीमारी” में भी प्रिय की निर्ममता का ही रोना है | प्रिय बेवफा 


- है, वह सद्य नहीं होता । - $ 1 : 


“gq माशूको.को कभी qu नहीं आवे, चाहे कोई सर पटक पटक मर जावे ।' 
चाहे कोई रोवे चाहे जहर को खावे, चाहे कोई जोगी हो जंगल को जावे । 
इनके मिलने में नहीं वफादारी है, کو‎ आशिक को इस qum की. बीमारी DIE 
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ge प्रेम ने “दीन दुनिया” सभी कुछ ger दिया | प्रमिर्यो के मानदण्ड आर 
आचरण सांसारिक दष्टिभावना से विलक्षण हो गये। वे ला इस्लाम और ला इमाँ हो 
गये । बुत को ईश्वर समझकर उससे प्रेम किया आर कुफ्र को, ईमान माना, प्रेमी ने 
विष क डली को कंद समझकर खा लिया | 


“इसलाम समर के दीनो मजब को छोड़ा, और ईमाँ समझके कुफ्र से नाता तोड़ा | 
समके थे जिसको बहुत वो निकला थोढ़ा, इसलिए ये मुंड को कुल जहान से ۱ 
है मेरे इशक की अरश तलक रंगर लिया, खा गया समक के कंद ज़हर की ۲۱ 

बस खुदा समझ के नजर gat पर डाली, और खता समक के दिल ने आइ ۱ 
की समझे थे जिसको भरा वो निकला खाली, जाहिर करने को हुआ तो बात छिपा ली। 
मालूम हुआ जो इश्क में थीं छलबलियाँ | खा गया० ॥” 


संसारवाले इन प्रेमियों को 'बेशरा' और घर्मविहीन कहते हैँ किन्तु 7 
को इसकी परवाह नहीं है । प्रेमी जानते हैं कि ईश्वर धर्म के बन्धनों के ऊपर हे | वह 
न मंदिर में है, न मस्जिद में, न गिरजे में, वह अपने अन्तःकरण में है | सांसारिक 


अटक रहे हैं किन्तु निर्मल दृष्टिवाला साधक उसे अपने हृदय में देखता है। और लोग 
xta में हैं, केवल प्रेमी ठीक रास्ते पर चल रहा है-- 


“जितने दीन हैं इस दुनिया में किसी का नहीं मज़हब है वो | 
تج‎ है और अलग हे सबसे देखा मैंने अजब है वो ॥ 
_ बुतखाना बनवाया किसी ने मस्जिद को भी चुनवाया | 
अपने अपने दीन का देहरा सबने सबको  दखलाया Il 
डस मालिक को भूल गये जिससे ये नर जामा पाया | 
इसमें उसको नहि देखा है जिसकी ये कंचन काया ॥ 
सैं अपने तन में देखू हर घड़ी कि मेरा रघ है वो ॥ सबमें० n 
हिन्दू तो बुतखाने मैं पत्थर से टकराते सर को। 
-मुसक्षमान मस्जिद्‌ में गिर के, सिज्दा करते हैदर को ॥ 
आर सुनो भ्रंगरेज़ बढ़ा कहते अपने गिरजाघर को । 
* मुझे इसी में मिला और जा मिळे किसी को कब हैं वो ॥ सबमें० n” 


qad साहित्य की भावसम्रद्धि का संक्षिप्त आभास देने के वाद उसके छन्द 
आर शैली के सम्बन्ध में दो-चार शब्द अप्रासंगिक न होंगे। लावनी के छन्दो के 
सम्बन्ध में وچ‎ भी निणांय देने के पहिले लोगों को यह न भुला देना चाहिए कि 
2315 मुख्यतः गीतकाव्य हे, इसकी रचना गाने के लिए और गीत सुनकर आनन्द 
आशि के हेतु हुई है। ये ल्ञावनियाँ इसलिए .नहीं fuel गई fe पन्ने उल्लटकर 
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इनको : पढ़कर रख दिया जाय । गाने में स्वरों का उतार-चढ़ाव और विस्तार होता ही 
है, इसलि ۰ पढ़ने में इनकी मात्राएँ श्रधूरी या अधिक भले ही प्रतीत हों किन्तु गाने में 
ये पूरी उतरती हैं, इसलिए त्रावनीबाज़ों की कृतियों में چسوچ‎ के नियमों की quar 
की खोज निरधेक ही होगी । ١ : : 


जिस प्रकार भावपक्ष में लावनीबाजा में सवंग्राहिता दिखाई है उसी प्रकार 
ge में भी उन्होंने फारसी की बहरों को अपनाया हे ۱ gez की जगह उन 53 
bis शब्द का ही ( और कहीं-कहीं ख्याल ) प्रयोग किया B जैसे बहेर छोटी, wee 
लंगड़ी, बहेर Vast बहेर तवीर, چو‎ शिकस्ता, बहेर मसनवी, बहेर जी की। 'बहेर ली की? 
से उनका मतलब है स्वनिर्मित | वास्तव में यदि देखा जाय तो इनकी अधिकांश बहर 
“जी की? ही हैं। इन्होंने केवल आधार या ढाँचा हिंदी या फारसी का लिया है फिर 
उसमें अपने मन से घटाया-बढ़ाया ۶۱ लावनीबाज़ों का एक दोडा उदाहरणस्वरूप उद्धत 
किया जाता हे । आप देखेंगे कि इसकी मात्राएँ छन्दो नुकूल नहीं $— 3 


“तेरा नाग क्‍या काल है पल में लूँगा में नाथ | 
कमलफूल लदवाय के, ले चलू गा पल में साथ ॥7 


फारसी के छन्दो का भी यही हाल हुआ है । यद्यपि बहेर छोटी, «Ex TÎR)? 
को नामान्तर और इनका 'बहेर तवीर' 'बहेर तवील' की याद سی‎ है फिर भी 
“रकन? नियमानुकूल न मिलेंगे । यही बात और وه‎ के सम्बन्ध में भी um होती 21 
निम्नलिखित gez का ( केवल ) आधार “AST मुज़ारा' है, ( मफूल फाइलातुन मफूल 
फाइलातुन ) : dern 
“अब विष्णु से जाकर जम ने यही पुकारा, गंगा ने बंद कर दिया नक का द्वारा? 
“हरि प्रथम बजाई जब बँसुरी राधावर कुजविद्दारी ١ 
Wf qaa अचानक सकल जु घाई तजे सकल काज ATA ने” 

( बहेर मुन्तकारिब ) 


“फकीरी खुदा को प्यारी है, अमीरी कौन बिचारी है” 
[ लावनीकारों ने इसे बहेर डेवढ़ी कहा है, वहेर खफीफ (maaga IIT 
फेलुल ) इसका आधार है ] : I 
“न्त खदावंद खुदा है वह मेरा खुदा सुके ध्यान रहे तेरी आठ पहर | 
کیہ‎ E A د‎ हाल पे रखिये मेढेर की नजर” 
मेरी अर्ज Gea बस यही सदा, मेरे हाल प राखय महर की नजर? 


[इ 


से “ख्याल बहेर तवीर? नाम दिया गया है, इसका आधार बहेर कामिल 21] 
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o. “ae وچ‎ फौज. पहुँची अटक के जो पास, वहाँ उड़ गए सबके होशो हवास |” 
` वृह दरिया कहर और पानी का शोर, बहे इस कदूर वाँ चले कुछ न जोर |” 
) मसनवी फऊलुन फऊलुन, फऊलुन FFT ) 


अरमाँ मेरे दिल में भरे रह जायंगे |‏ جوج 
एक दिन यों ही पिया के सोच में मर जायेंगे ॥” ) बहेर रमल )‏ 


जैसा कि पहले कहा जा चुका है ये रचनाएँ गाई जाती थीं, इसीलिए इन छन्दो 
$ साथ कहीं-कहीं “ख्याल” शब्द्‌ का भी प्रयोग किया. गया Pd 


grat के इस संक्षिप्त विवरण के बाद इन लावनियों की wg पर भी 
दो एक शब्द कह दिये जाय यद्यपि इतने अधिक उद्धरणों के बाद इसकी आवश्यकता 
नहीं है। भाषाशैली में उसी सवंग्राहिता के दर्शन होते हें । ये लावनीवाज़ भावा- 
भिव्यक्ति के लिए हिंदी फारसी सभी के शब्दों का स्वागत करते थे, उन्हें faci से 
परहेज न था | जहाँ फारसी काव्य प्रतीकों का प्रयोग हुआ है वहाँ फारसी के शब्दों का 
बाहुल्य स्वाभाविक ही है, फिर भी इनकी भाषा चलती हुई, बामुहाविरा और बड़ी 
प्यारी है। कहीं-कहीं पर घरेलू शब्दों का भी प्रयोग हुआ है। हिन्दी और उदू के शब्दों 
का मेल इस प्रकार हुआ है कि गीत के प्रवाह में वे खटकते नहीं हैं। “बरसात के मौसम 
में ये हुई हैरानी” वाले गीत में दोनों की मनोहर get देखी जा सकती है | एक ही गीत 
में कहीं-कहीं पर एक छन्द में हिंदी है owl दूसरे फारसी की पदावली । प्रसिद्ध लावनी- 
करार काशीगिरि ने रनजीतसिंह की बहादुरी पर मसनवी भी लिखी है। इन्हीं 
काश्मीर-वणन से कुछ प क्रियाँ उद्धत की जाती हैं। आरम्भिक मंगलाचरण हिंदी 
झा है, बाद में फारसी के शब्दों की बहुतायत है-- 


“घरा में प्रथम शारदाजी फा ध्यान, हुआ उससे मेरे मन में جج‎ ज्ञान | 
उपासक g में तो सदा ate का, मिला उससे रुतबा मुझे भक्ति का। 
निराकार में देखो आकार है, चराचर उसी का यह विस्तार है | 

बनाया खुदा ने अजब काश्मीर, बहिश्ते कहीं है न जिसका नजीर | 

जहाँ के नखूबाँ में ऐसी फबन, हैं जो माहरूयों के बाँका चलन ।' 

चह मैले से कपड़ों में उजला सा तन, गोया अब्र में मार चरखे कोइन । 
हैं जर वहाँ के तो सब श्राफताब, चकोरों पे मायल सदा یچچ‎ |” 


लावनीसाहित्य अत्यन्त विस्तृत है और प्रस्तुत विवरण अत्यन्त संक्षिप्त । फिर 
इससे हमें इसकी अनेकरूपता आर विविधता का कुछ-न-कुछ आभास मिल ही 
जाता है ۱ हम कह सकते है कि लावनीसाहित्य निश्चय ही जन-जीवन का दप'ण है, 
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इसकी रसात्मकता, स्वच्छुन्दृता, आध्यात्मिकता, गेयता और गतिशीलता हमारे 
साहित्यकारों के लिए आनन्द और मनन की वस्तु है । इसका लोकोन्मुख रूप और इसके 
प्रयोग हमें आज के साहित्य को अधिक भावप्रवण और लोकप्रिय बनाने का मार्ग 


= 


बता सकते हैं | 


लावनी साहित्य का सबसे अधिक महत्व इस दृष्टि से हे कि इसने सम्पूर्ण 
जीवन को अपना _विषय बनाया और जीवन के وچ‎ अंग को अछूता न छोड़ा, 
371۲5۲ और सारग्राहिता उसका सिद्धांत रहा | मानव-हृदय की फलक दिखाने के 
साथ ही इसकी व्यावहारिक परम्परा ने भेदभाव को छोड़कर सबका स्वागत किया 
( लावनीकारों की गुरु-शिष्य-परम्परा में हिंदू और मुसलमान दोनों मिलते हैं ) और 
इसकी भाषा, इसके भाव और इसके gez मिली-जुली भारतीय संस्कृति की 


घोषणा की | 


SFr > 


(50) नागरी भाषा 
श्रांचन्द्रबली पांडे 


गाँव के लोग जिसको आज भी भाषा मानते हैं पंर 92-58 नागर 
भाषा नहीं समझते वही नागरी भाषा Êê | पश्चिम में इससे इतना कहा जा 
सकता है कि आज से प्रायः २२ वर्ष पहले सन्‌ १९२६ में दिल्ली के प्रसिद्ध 
प्रचारक श्रीख्याजा हसन निजामी ने अपनी ‘gata मजीद? की भूमिका में 
लिखा था-- 


“यह हिन्दी जबान ममालिक मुत्तहदा अवध और रुहेलखंड और सूबा 
dio die और हिन्दुओं की अक्सर देशी रियासतों में मुख्बज है | गोया 
बंगाली और वर्मी और गुजराती और मराठी U सब हिन्दुस्तानी یو‎ 
से ज्यादा रिवाज हिन्दी यानी नागरी जवान का है। करोड़ों हिन्दू औरत- 
मर्द अब भी यही जवान लिखते हैं । यहाँ तक कि तकरीबन एक करोड़ 
मुसलमान भी जो सूवा مو‎ die और सी० dio और war बिहार के देहात 
में रहते हैँ या हिन्दुओं की रियासतों में बतौर रियाया के आबाद हैं और 
उनको हिन्दू रियासतों के खास جع‎ के सबब से हिन्दी डवान लाजिमी तौर 
से हासिल करनी पड़ती हे, हिन्दी के सिवा और कोई जवान नहीं जानते |? 


ध्यान देने की बात है कि ख्वाजा साहब ने “हिन्दी यानी नागरी 
TAT का व्यवहार उसी भाषा के लिये किया है जिसे हिन्दी के लोग ‘ast 
बोली? अर भाषाविज्ञानी लोग “हिन्दुस्तानी? कहते है | आज جج‎ समझना 
बहुतों के लिये अत्यन्त कठिन हो गया हे कि भाषाविज्ञान के लोग इस 
“नागरी? को भाषा क्यों नहीं मानते और क्यों इसे लिपि मात्र समकते 8 | 
स्मरण रहे उनकी इस उपेक्षा के कारण भाषा के क्षेत्र में अनेक विवाद उठे है 
A आगे तब तक उठते रहेंगे जव तक इस नागरी की स्थापना “भाषा” के रूप 
में फिर नहीं हो जाती | सो लीजिये, आज से प्रायः सवा सौ वर्ष पहले की 
बात है | श्रीरामपुर के मिशनरी लोगों के 'समाचारदर्पण में छुपा था-- 


“नागरी का समाचारपत्र--हाल में इस कलकत्ता नगर से “उदन्त मार्तण्ड” 
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नामक एक नागरी- का नूतन - समाचारपत्र प्रकाशित हुआ हे.। इससे हमारे 
आहाद की सीमा नहीं हे | क्योंकि समाचारपत्र द्वारा सम्पत्ति-सम्बन्धीय और 
नाना दिशाओं के देशों के राज-सम्पर्कीय वृत्तान्त प्रकाशित हुआ करते हैँ 
जिनके जानने से अवश्य ही उपकार होता है | यूरोप के देशों में प्रायः दो सौ 
adf से अधिक समय से समाचारपत्र प्रकाशित होते हैं, उनके द्वारा सामान्य 
समाचार और नाना विषयों के दोप-गुण आदि के सम्बन्ध में प्रेरित पत्रों के 
उत्तर-प्रत्युत्तर के प्रकाशित होने से अनेक विषयों का निर्यास और संशोधन 
ET 8 | अंग्रेजी प्रभृति समाचारपत्रं के दृष्टान्त पर इस देश में पहले बंगला 
भाषा के समाचारपत्र प्रकाशित हुए, बाद में फ़ारसी भाषा के इए, एवं बीच में 
ag दिन हुए sq भाषा के संवादपत्रों में प्रेरित-पत्र प्रकाशित नहीं होते | 
जो हो, इस समय नागरी भाषा में एक ही समाचारपत्र होने से काशी प्रभृति 
स्थानों के लोग, जो अंग्रेजी प्रमृति माषा से अज्ञान होने के कारण किंतरदन्तियों 
में विश्‍वास करके प्रगल्भतापूर्वक समय falê हैं, यदि इसे नई रीति कहकर 
FH न समझें और आलस्य-त्यागपूर्वक इसे ग्रहण करके पाठ करें तो उनके 
लिये ऐसा फलोदय होगा जिसे वे धीरे धीरे जान सकेंगे |” 


( १७ जून १८२६ के अंक में विशाल भारत सन्‌ १६३१ के फरवरी 
अंक में وو‎ १९२ पर अवतरित ) | 


इस लम्बे अवतरण में जानकारी की बातें अनेक हैं, पर जो बात सदा के 
लिये झट टाँक लेने की हे वह है “नागरी भाषा” का स्पष्ट प्रयोग | “इस समय 
नागरी भाषा में एक ही समाचारपत्र होने से काशी प्रमृति स्थानों के . लोग” 
में कितना व्यापक स्वम देखा गया हे | “नागरी भाषा? की व्यापकता आप ही 
बोल रही हे | देखिए न, एक आईन भी है जिससे सिद्ध हो जाता है कि 
अंगरेजी सरकार भी 'नागरी भाषा! को जानती थी। उसकी एक दफा में 
कहा गया है--- 


“किसी को इस वात का उजुर नहीं होऐ के ऊपर TH का लिखा हुआ 
हुकुम सभी से वाकिफ नहीं हे हर एक जिले के कलक्टर साहिब को लाजिम 
है कि इस आइन के पावने पर ऐक ऐक केता इसतहारनामा नीचे के सरह 
फारसी वो नागरी भाखा वो अद्धर में लिखिये कै अपने मोहर वो दस्तखत से 
अपने जिला के मालिकान जमीन वो ईंजारदार जो हजूर में मालगुजारी करता 


420 


उन सभों के कचंहरि में वो अमानि महाल d देसि तहसीलदार लोग के कच- | 


हरी में लटकावही | | 
( अँग्रेजी सन्‌ १८०३ साल ३१ आईन २० दफा ) 


“फारसी वो नागरी भाखा वो अछुर' कों किसी साखी की आवश्यकता 
नहीं | “फारसी? उस समय की राजभाषा है तो “नागरी' उस समय की 'लोक- 
भाषा', यदि बीच में भेदनीति न आ जाती और सहज वृत्ति से काम लिया 
जाता तो यही 'नागरी' हमारी FATT होती अर अपने आप ही इस पद 
पर “संस्कृत? और प्राकृत की भाँति आरूढ होती, जी हाँ, हे भी तो यह 
वास्तव में “नागरः अपभ्रंश का ही वर्तमान विकसित रूप, “नागर अपश्ंश' ने 
किस प्रकार मुसलमानी शासन में एक ओर तो नागरी का रूप धारण कर 
अपनी परम्परा का पालन किया और दूसरी ओरं फारसी के प्रभाव में आ 
.शाही शासन से हाथ मिला 'रेखता' का बाना लिया इसका विचार अभी न 
हो सकेगा | अभी इतना निवेदन ही पर्याप्त होगा कि “नागरी” “नागर का 
स्री रूप है तो रेखता 'अपम्रंश' का पर्याय अथवा फारसी रूप | फारसी बूकने 
का प्रचार बढ़ा तो ear का नाम भी अधिक जगा पर ठेठ जनता में 
“नागरी? का नाम बना रहा जो आज भी किसी न किसी प्रकार चला जा रहा 
हे । '्रजभाषा' और “अवधी' में काव्य-रचना होने के कारण इसका महत्त्व 
कुछ घट गया किन्तु काव्य से कभी इसका सर्वथा लोप नहीं हुआ। we 
समाज में इसका सत्कार होता रहा और यह “मध्य देश' की बानी समझी 
जाती रही, इसका बोध भी उसी “उदन्त AW) से हो जाता हे । +٤ 
aue का अन्त किस वेदना के साथ हुआ, इसे भी देख लें। उसी का 
कहना है । 


“जब तें या कलकत्ता नगरी में उदन्त मार्तण्ड को प्रकाश भयौ तब लै 
جو‎ दिवस लौं काहू प्रकार d ढाडस बाँध विद्या के बीज A को हिन्ढुस्ता- 
جوج‎ के जडता के खेत को बहुविध जोत्यो पहिले तो जैसी कठोर भूमि काहे 
कौ जुतै ताहू पै काया कष्ट कर जैसो de हर चलाय वा चेत्र में गाँठ को ब्यु 
` बखेरः बड़े यतन तें सींच फल लुन्यौ चाह्यौ ता समय लोभ रूपी टीड़ी परि वा 
. खेत के फल फूल पाती सिगरी चरि गई अब जो फिरि फिरि या नशे क्षेत्र को 
- गोड़िये तो श्रम ही कौ फल wel | 
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यहाँ मुरख कौ नाम ज्ञान चर्चा कोवूकै |. 
हँसी तु अपनी रोक जगत अंधियारोहि सूक Il 
जडता जर नशि चल्यौ गात को होगयो पतकर | 
काको है प्रतीत बहुरि चलि है सुख बैहर || 


प्रथमहि या काज कौ जा कारण HA? ताको विस्तार सभनि को जना-. 
वनौ उचित है did अब कहु मध्यदेशीय भाषा लिखतु हौं | 


मध्यदेशीय भाषा 


इस उदन्त मार्तण्ड के नांव पड़ने के पहिले पछांहियो के चित्त को इस 
कागज के होने से हमारे मनोर्थ सफल होने का बड़ा उत्साह था इसलिये लोग 
हमारे बिन कहे भी इस कागज की सही की बही पर सही करते गये .... .... 

( विशालभारत, अपरैल सन्‌ १६३१ Fo To ५३१ ) 

४ दिसम्बर सन्‌ १८२७ fo की स्थिति आपके सामने है और 
साथ ही ‘aaa और “मध्यदेशीय भाषा? की स्थिति भी | इस अवतरण 
में ध्यान देने की बात ےچ‎ 

''ताकौ विस्तार सभनि को जनावनौ उचित है ताते अब कहु मब्यदेशीय 
भाषा लिखतु हौं ۳ 

अर्थात्‌ “मध्यदेशीय भाषाः का प्रयोग होता है “विस्तार-जनावन' के 
हेतु अर यही हेतु कारण होता है स्वामी दयानन्द सरस्वतीजी महाराज के 
इस कथन H— 

“इस लिये जहाँ तक वन पड़े वहाँ शीघ्र ٤5 आर मध्यप्रदेशीय भाषा 
के प्रचार के वास्ते बहुत प्रधान. पुरुषों को सही कराके, कलकत्ते की सभा में 
भेज दीजिये और भिजवा दीजिये ।” ( ऋषि दयानन्द सरस्वती के पत्र और 
विज्ञापन, کو‎ ३२४ ) 7 

साथ ही यह भी स्मरण रहे कि स्वामीजी महाराज की “मध्यदेश की 
आपा? के साथ ही “नागरी भाषा! का भी ध्यान हे | अपने २४ माच १८७८ 
के पत्र में लिखते £— 

“एक काम यह आवश्यक E कि इस मुंशी से यह काम ठीक ठीक नहीं a 
सकता । इसलिए एक मु शी se, फारसी ziK नागरी भाषा का पढ़ा हुआ, 
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हिसाब नकशा निकालना भी जानता हो, जो ऐसा न मिल सके तो अंग्रेजी, 
फारसी, उद्‌ तो ठीक जानता हो कि चिट्टी पत्र. ठीक-ठीक पढ़े लिख सके, वह 
आलसी न हो और जिसका स्वभाव किसी प्रकार बुरा न हो, उसका मासिक 
२५) से अधिक न होना चाहिये ۳ 
) वही, 98 ९७ ) 
अस्तु, पाया जाता है कि हमारे पूर्वज “नागरी भाषा? को जानते, मानते 

- और पहिचानते भी थे | पता नहीं यह दोहा कितना पुराना है, किन्तु इसका 
उल्लेख राजा शिवप्रसाद सितारेहिन्द ने सन्‌ १८५४ Fo A किया है जिससे 
जाना जाता है कि यह उससे पहले का है | जो हो, उक्त दोहा है-- 


अन्तरवेदी नागरी गौडी पारस देस, 
अरु अरबी जामें मिलें मिश्रित भाषा वेस | 


निश्‍चय ही यहाँ “नागरी? 'नागरी भाषा? ही है, न भी हो, तो भी श्री 
श्रीधर पाठक के इस छुप्पय पर ध्यान तो दीजिये | किस भाव से भारतेन्दु बाबू 
'इरिश्चन्द्र का स्मरण करते B— 


जब लौं भारत भूमि. मध्य आरज कुल वासा, 
जब लौं आरज धर्म माहि आरज विस्वासा, 
जब लौं गुन आगरी नागरी आरज बानी, 
जब लौं आरज वानी के आरज अभिमानी, 


तब लौं यह فصو‎ नाम थिर, चिरजीवी रहि है अटल | 
नित चन्द सूर सग सुमिरिहैँ, हरिचन्द इ सजन सकल || 


कहिये न 'जब लौं गुन आगरी नागरी आरज बानी? में 'नागरी' हे न 
“बानी का नाम £ फिर उसे निरी लिपि ही क्यों मानते है और क्यों उसके 
“लिये “खड़ी बोली? वा “हिन्दुस्तानी? का प्रयोग कर अपनी दासता का विज्ञापन 
2120 है! स्मरण रहे, यह शुद्ध राजनीति की देन है जो देश में अँगरेजी-स्थापना 
कके हेतु रची गई हे | भाषा-विज्ञान के परम पंडित श्री जार्ज इन्नाहीम प्रियर्सन 
'ही इसके आचार्य हैं | क्या स्वतन्त्र भारत के 531551831 समय से इसको समक 
सकेंगे कि वास्तव में प्रियस न का यह कार्य ब्रिटिश साम्राज्य की थिरता के 
हेतु हुआ था और फलतः उनकी “भारत की भाषा पड़ताल” भी उसी का फल 
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है ? कहाँ तक कहें, अभी उस दिन किसी तरुण” की भावना जगी तो उसने 
भी रच दिया-- 
जयति नागरी, जयति नागरी। 
सुधा-कलश-मय वर्ण वर्ण वर, भाषा भाव भरी | 
जयति नागरी | 


अब इस 'भाषा भाव भरी' की उपेक्षा कर कौन 'नागरी' को निरी लिपि 
कहने का साहस कर सकता है ? और यदि करे भी तो उसे 'ग्रेमधन? कासामना | 
कर ना होगा। सुनिये न, उनकी गोहार हे “हिन्दी साहित्य सम्मेलन? के 
मंच d कहते سج‎ 

“कितने कहते हैं कि नांगरी तो वर्णमाला का नाम है, भाषा का नहीं | 

किन्तु उन्हें जानना चाहिये कि भाषा और अक्षर का निकट सम्बन्ध है | संस्कृत 

वा पारसी, उदू वा अँगरेजी में लिखो, कहने से उसी अक्षर का बोध होता है 

जिसमें वह भाषा लिखी जाती है | जैसे उद्‌ वा अगरेजी अंगरेजी के अक्षर अपने 

दसरे नाम रखते हुए भी इन भाषाओं के साथ इन्हीं के अक्षर का अर्थ देते हैं 

ही नागरी वणमाला का सम्बन्ध नागर वा नागरी भाषा के साथ दोनों प्रकार 

से अटल हे | जैसे कि पाली के अक्षर और भाषा दोनों का एक शब्द से बोध 

होता ê |” 
( तृतीय हिन्दी-साहित्य-सम्मेलन के सभापति का भाषण, प्र २७ ) ' 

श्री 'प्रेमघन' की पुकार प्रिय न gel होती भी कैसे? “सम्मेलन? में अंग्रेजी 

शिक्षित लोगों का जमाव बढ़ता जा रहा था और ग्रॅगरेज किसी भी दशा 

में नागरी को भाषा मानना ठीक नहीं समझते थे | उनकी भेद-नीति नागरी को 

भाषा मान लेने से ढह जाती थी निदान उनके अगुआ -ग्रियर्सन ने इसका 

निषेध किया और उनका फतवा तथा सम्मेलन! तथा “सभा? को भी मान्य हो 

Tar | स्मरण रहे कभी सभा? का उद श्य था “नागरी भाषा? का सीखना ! हाँ, 

सीखना, सिखाना तथा “नागरी भाषा? का व्यवहार करना भी | कारण, उसकी 

दृष्टि में “नागरी? भाषा भी जो थी। देखिये, 'काशी-नागरी-प्रचारिणी संभा? के 

उद्देशों में سج‎ 

“इस सभा के सभासदों का मुख्य कर्तब्य नागरी भाषा का सीखना और 

उसी भाषा में वार्तालाप तथा पत्र-व्यवहार और अपने . मित्रबगों को उसी भाषा 
की उन्नति में प्रस्तुत करना होगा । i 
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जी हॉ; 'तागारी- भाषा? पर उस وه‎ AAAS क्री चढ़ाई: 


का तो आपको पूरा पता होगा पर 'ठेठ' अथवा 'देशभाषा' की चढ़ाई HT प्राय 

हीं ! परन्तु पुराने लोग,भली भाँति जानते हैं. कि Deni साहब नहीं चाहते 
à कि बिहार में 'नागरी' में, शिक्षा दी जाय | ,'काशी' की गणना भी भाषा 
की दृष्टि से “बिहार” के साथ होती हे | इसी से आप स्वयं समक सकते हैं कि 
सभा के उक्त सं कल्प का कारण क्या हैं, अधिक कहने से लाभ क्या? आज 
“काशी-नागरी-प्रचारिणी सभा' “नागरी? को “भाषा? कहने में भले ही लजा का 
अनुभव करे पर कल कख मार कर उसे फिर इस सत्य को मानना होगा और 
ہو‎ के साथ ही 'सम्मेलन! को भी इसका सत्कार करना होगा. | कारण यह 
कि भाषा के क्षेत्र में ग्रियस न की यह धाँधली अधिक दिन तक नहीं चल सकती 
कि नागरी भाषा का नाम नहीं लिपि का नाम हे | भाषा तो लोग उसे wn 
कह देते हैं | श्रम ही सही, पर इस भ्रम के शिकार कैसे प्राणी हैं, इसे किससे 
कहें ? तो भी इस कांग्रेसी शासन में अपनी सरकार से एक कांग्रेसी नेता की 
बात क्यों न कहें जब कि वह 'अंसारी' और “डाक्टर! था | रोग का निदान 
और इलाज जानता था। लीजिये, उसी डा० मुख्तार अहमद अंसारी का 
कथन سج‎ 


किताबं के नेक ,जोशीले, सच्चे और जानदार, खयालों को हर जबान‏ چو“ 
में तज मा करना चाहिए | खासकर नागरी और अंग्रेजी में इसका एक एडीशन‏ 
जल्द से जल्द छुपना चाहिए, जिसको देख कर हिन्दू भाई एक मुसलमान शायर‏ 
के जानहार देशप्रेम को समफ जायें, जो पठान होने और देशभक्ति के लिहाज‏ 
से qî जबान के सरहदी शायर खुशहाल खाँ ‘GEF और बायरन की‏ 
तरह ۱‏ 

( रस-सागर; अदबी मरकज मेरठ, पृष्ठ १३ ) 


(२-८ रीः a ^ कांग्रे‏ کے 
श्री अंसारी का यह कथन AAT सन्‌ ३६ का हे | उस समय कांग्रेसी‏ 


मन्त्री अंग्रेजी छाया में काम कर रहे थे | किन्तु आज जो कुछ कर रहे हैं. 


अपनी माया और अपनी प्रेरणा से निदान उनसे अनुरोध कर कहा जाता है 
कि कुछ सोच समक कर अपनी सी करें और कृपा कर उस 'भाषा-पड़ताल 
का संशोधन करा ले जिसका सम्पादन “भारत? के पैसे से उसकी राष्ट्रभाषा 
“नागरी' के अहित के लिये किया गया है। क्योंकि इसके अभाव में सच्ची ug- 
भावना का उदय नहीं हो सकता और न हिन्दी, उदू और हिन्दुस्तानी का धर्म 


۳ 


425 


at मिल सकता है | भाषा के पंडितों से भी हमारा AA निवेदन हे कि समय 
पर अपनी आँख से काम लेना सीख लें, और प्रत्येक शब्द की शक्ति तथा 
इतिहास को जान कर ही कुछ आगे बढ़ने का संकल्प करें | हमारा निश्चय 
ही नहीं दृढ़ विश्वास हे कि हमारे शोधक यदि चेत गये और “नागरी? का 
सच्चा इतिहास भी यदि सबके सामने उनके उद्योग से आ गया तो राष्ट्र का 
बहुत सा कल्याण आप ही जाता रहा और हमारा हृदय भी aga कुछ स्वच्छ 

था निमल हो गया | कारण, उसी को दूषित करने के लिये तो 'नागरी' को 
भाषा के क्षेत्र से جوم‎ कर खदेड़ा गया था | सन्‌ १८८०६० से जो उद्योग 
चला उसका अन्त अब हो जाना चाहिए अन्यथा भारत का होनहार ठीक 
नहीं | कुछ भी हो, अन्त में किसी आस्तिक की भाँति हमारी प्रार्थना तो 
यह ह 


गुनि यह न विलम लगाय हिय हरखाय सव कोऊ अहो | 
निज जननि माषा जननि हित हित चेति चित साहस गहो । 
करि जथारथ उद्योग पूरन फल अमल जस जग लहो । 
लहिकै कृपा जगदीस जय जय नागरी नागर कहो || 


हाँ, “नागर! | “नागर ब्राह्मण” नहीं नागर लोग | कारण, अपभ्रंश के 
जो ‘ae’, उपनागर और “ग्राम्य भेद कहे गये हैं उनसे यही तो स्फुट हे ء‎ 
‘grey’ के साथ 'नागर को यदि श्री ग्रियस न देख पाते तो वास्तव में हमारा 
कितना कल्याण होता | किन्तु क्या सव mg देखते हुए भी इसे आज हम देख 
पाते हैं ? उत्तर भाषाविदों और हिन्दी के अभिमानियों को देना ۱ 
जो हो-- 


जय नागरी नागर कहो ۱ कहो 
जय नागरी । जय नागरी । 


०... (51) प्राचीन हिंदी कवियों 
M jo هچ‎ विश्वनाथप्रसाद मिश्र, काशी 


A^ £लोकदष्टि' का अर्थं है लोकसंबंधी दृष्टि | लोक के संबंध d हमारी दृष्टि 
दो प्रकार की हो सकती हे | एक तो लोक क्या हे सतू. हे या 1 
^ud सत्‌ हैं तो इसकां कोई निर्माता भी E, असत्‌ हे तो सत्‌ क्यों दिखाई 
1227 हे आदि' आंदि--दाशनिक चितन की दृष्टि | दूसरे लोकव्यवहार की दृष्टि 
aa लोकगत राजनीतिक, सामाजिक, आर्थिक आदि जीवन की - विभिन्न 
अवस्थितियों के संबंध की दृष्टि caf शब्द का अर्थ हमारे व्यावहारिक 
जीवन A अब भी--साहित्यिक और सांस्कृतिक चेतना के अत्यधिक जांगरूक 
होने पर भी--प्रायः यही लिया जाता है कि जो कल्पना-लोक में विचरण 
करनेवाला हो | अँगरेजी साहित्य में कविता.के संबध A कल्पना ओर स्वप्न 
की इधर 'कितंनी उद्धरणी हई आर उसकी RAR और- भावुकता के 
“आधिक्य के. कारण भारत में उन्माद या पागलपन का अभिनय करने की 
कैसी परिपाटी कविता के क्षेत्र में कहाँ कहाँ चली यह सब विवरण उपस्थित 
करने की आवश्यकता नहीं ped तो.कहना.इतना ही हे कि जनता कवि को 
magai a समक कर वेसा समझने लगी थीं और अर्व भी संमकती हे किं.ये 
, वास्तविक जीवन से या.जीवन की वास्तविकता :-से दूर रहनेवांले प्राणी È | 
राजनीतिज्ञ प्रायः यह कह दिया करते हैँ कि यें जीवन के समपस्थित संग्राम 
में सक्रिय योंग न देने के कारण उसकी विभीषिका से भाग खड़े होनेवाले 
पलायनवादी हैं | यदि सब नहीं:तो,इनमें से अधिकतर ऐसे ही जीव हुआ 
करते انت ود‎ यहाँ विचार uz करना हे कि प्राचीन हिंदी कवियों की क्या 
यही पलायनवादी दृष्टि रही हे या वे लोक की सर्वसामान्य भावना में भी योग 
देते आए हैं | यदि उन्होंने योग दिया है तो क्या परोक्षरूप में ही या प्रत्यक्ष 
भी | कवि लोक की भावना किस रूप में ग्रहण करते हैं या काब्य में लोक 
की वृत्ति किस आदि | और अधिक विस्तार में 
न जाकर यहाँ थोड़े में इसी का विचार कर लेना हे कि कत्रि जीबन यो लोक का 
रूप कैसा ग्रहण करता हे | काव्य या साहित्य जीवन की व्याख्या है यह तोः 
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कहने को कंह दिया जाता غ‎ पर यह-देखने का प्रयास हा किया -जाता कि 
काव्य में जीवन की व्याख्या होती RA È काब्य न तो दर्शनशाख .का 
सिद्धांत निरूपक वाक्यसमूह' या gada होता है न समाजशात्न का विवेचन | 
चह होता लोक की छुनी हुई शुद्ध भावात्मक सत्ता की HEIR ! उसमें 
धर्म, राजनीति, समाजशास्त्र, अर्थनीति, तत्त्वचितन جو‎ सव छुने हुए रूप में 
ही गृहीत होते ê और कवि. का gar होता है भाव का विस्तृत पट | इसलिए 
जो लोग यह सममते हैं कि उक्त نود‎ या मीमांसाओं का काव्य में ज्यों का 
त्यों निरूपण मिलेगा वे हताश हो जाते हैं और काव्य का अनुशीलन वर्जित 
करने लगते हैं | पुराणों में भी कहा जा سو‎ हे कि 'काव्यालापांरच वर्जयेत्‌? | 


o अब इस मानदंड के अनुसार परखिए प्राचीन हिंदी साहित्य को । हिंदी 
का आदिकाल "रासा? . की रचना से भरा है । ये रासे किसी वीर के चरित॒काव्य 
होते थे | इनमें उसके शौर्य का वर्णन होता था और बड़े ही रोचक ढंग से 
होता था | यद्यपि रासा-काव्य हमें अपने प्राचीन रूप में नहीं मिलता, उसमें 
परवती कविभट्टों की aga सी बाद में जोड़ी इई कृतियाँ संनिविष्ट हो गई हैं, 
फिर भी चंदबरदाई को ही यदि प्रतिनिधि कवि मान लें तो उनके नाम पर 
मिलनेवाली कृति और उनके संबंध में प्रचलित जनश्रुति ही यह बता देती है 
कि aq aang ही नहीं “भट? भी थे। वे तलवार और कलम दोनों का 
चलाना जानते थे | जिस युग के वीरों का चरित्र इन कांब्यों में गृहीत हे वह 
युग शौर्यं का युग था, वास्तविक जीवन युद्धमय था | अतः उनके युद्धो का 
उनके शौर्य का वणेन किसी प्रकार भी उनकी लोक से हटी दृष्टि का आभास 
नहीं देता | और लोग चाहे पलायनत्रादी कहे जाये पर रासा-काव्य के. कवि 
'पलायनवादी नहीं कहे जा सकते | 3 रणांगण में € रहते थे | AÛ को 
उत्साहित तो करते ही थे समय पड़ने पर उनका स्थान भी ग्रहण कर लेते 
थे | कहा जाता हैं कि चंद का अस्तित्व संदिग्ध हे, प्रथ्वीराजरासा का 
वर्तमान स्वरूप और उसकी यथार्थता का प्रमाण देने या उसकी अयथार्थता का 
समर्थन करने का न अवसर है न आवश्यकता | हमें इतना ही बता देना है कि 
पृथ्वीराजरासा में जो कथा मुहम्मद गोरी और पृथ्वीराज के युद्ध की बताई 
गई है उसमें भारतीय स स्कति का पक्का स्वरूप अवश्य मिलता है | मुहम्मद 
गोरी के अत्याचार से स त्रस्त शरणागत की रक्षा करने के कारण UT 

A साथ उसका युद्ध हुआ और वे किसी प्रकार पकड़कर गजनी AA ag 
जहाँ शब्दबेधी बाण से उन्होंने गोरी को मारा और अंत में पृथ्वीराजः और 
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चंद परस्पर एक दूसरे की तलवार से कटकर ढेर हो गए | यह अंतिम कथा 
चन्द्‌ के पुत्र जल्हन ने रासे में जोडी है | रासे की यह f प्रवृत्ति हम्मीररासे 
क्या, हम्मीरहठ ऐसे परवती काव्यो तक में दिखाई देती है जहाँ शरणागत 
की रक्षा के कारण ही हम्मीर का अलाउदीन से युद्ध कहा गया हे | भारतीय 
कवि अपने चरितनायक को जिस sa भूमि पर दिखाना चाहते थे वह 
भारतीय संस्कृति की उच्चता की दृष्टि से | तुलसीदास या अन्य रामकाव्य के 
रचयिताओं ने रावण के साथ राम के युद्ध का कारण सीताहरण मात्र हीं नहीं 
माना 2 ۱ उन्होंने रावण को राम-शत्रु के रूप में नहीं, लोकशत्रु के रूप में ही 
दिखाया है | विभीषण राम के शरण।गत दिखाए गए हैं | शरणागत की 
रक्षा उच्च भारतीय लोकदृष्टि है | शरणागत की रक्ता करनेवाले के विरुद्ध 
संनद्ध होनेवाले को लोक सर्वसामान्य और नैतिक भावना का शत्रु अर्थात्‌. 
लोकशत्रु के रूप में देखता है | भारतीय कवि प्रबंध के क्षेत्र में लोक-शत्र 
आर लोकमित्र की दृष्टि बराबर रखते आए हैं | 


अदिकाल या रासाकाल का काव्य केवल वीरत्व की प्रशंसा में लिप्त 
लोकबाह्य काव्य नहीँ था | उसमें लोक की प्रचलित भावना 83 के उल्लास 
का प्रतिपादन किया जाता था | कहीं उसके लिए लाक-शत्र्‌ का नाश होता 
था | कहीं केवल वी!त्द का प्रदर्शन | जहाँ कोई लोकरक्षामूलक हेतु नहो 

` वहाँ कल्पित और लोकरक्षण के स्थान पर लोकरंजन को ही लक्ष्य करके कवि, 
"dr E तो यह कैसे कहा जा सकता हे कि यह पलायनब।दी हे | रासा- 
seil में अनेक تو‎ का वर्णन ही लक्ष्य हे, प्रतिपक्ष में चाहे कोई लोकशत्र हो 
यदि कोई कविकल्पित प्रतिद्वंद्वी | वह युग युद्ध का युग था | उसके लिए कवि 
भी अपने काव्य के द्वारा लोगों को युद्ध करने को परोक्ष रूप में उत्साहित 
करते रहते थे | काव्य लोक से बद्ध था | यदि उन काव्यो में प्रत्यक्ष यह नहीं 
मिलता कि अमुक विदेशी शत्र से हमें लड़ना चाहिए तो उन्हें हम लोक- 
विमुख कैसे कह सकते हैं | राजनीति हमारी बुद्धि को sgag करती है, 
काव्य हमारे हृदय को उत्तेजित करता हे | हृदय को प्रभावित करने के लिए 
परोक्त और गहरी अनुभूति चाहिए | काव्य की मार प्रत्यक्ष नहा होती, 

` उसका मागं वक्र होता हे | राजनीति में कुटिलता भीतर होती है, बाहर 
ऋजुता रहती हे | काव्य में बाहर वक्रता होती है भीतर सरलता रहती है । 

` इसलिए यदि सीधे सीधे कोई तथ्यमात्र काव्य में कहा जाय तो वह काब्य न 
रह जायगा | भारतीय साहित्यशास्त्र ने वाच्य और व्यंग्य में जो भेद किया 
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a 

है और एक को अवर और दूसरे को उत्तम कहा है वह केवल शब्द में ही 
नहीं | वड काव्य या साहित्य मात्र के लिए है | इसी से काव्य में सीधे सीधे 
कहना बहुतों की दृष्टि में अपराध हे । भारतीय साहित्य या हिंदी में अनुकृत इस 
पद्धति को चाहे कोई ठीक न माने, पर वह यह नहीं कह सकता कि इस 
पद्धति पर यदि कोई लोकवृत्तिमूलक रचना करे तो उसे हम इसीलिए अग्राह्य 
कर देंगे कि उसमें सीधे सीधे कोई वात नहीं कही गई है | 


अब भक्तिकाल की रचनाओं का आलोडन और आलोचन कीजिए | 
निगुण और सगुण धारा में से निगु ण धारा को तो aga से लोग लोकोन्मुख 
मानते है । वे कहते हैं कि कवीर ने परस्पर लोगों को मिलाने का प्रयास 
किया | जो साधारण श्रेणी के समके जाते थे उन्हें समता की भूमि पर स्थित 
किया | हिंदुओं अर मुसलमानों दोनों को फटकारा | इसी प्रकार की बातें 
अन्य संतों न भी कीं | सवका लक्ष्य सामाजिक सुधार था, वैषम्य दूर करना था। 
सूफ़ी संत भी मानवता की सर्व सामान्य भूमि पर, प्रेम की सर्वनिष्ट पद्धति पर चल 
रहे थे इसलिए इनकी रचनाओं में विकासोन्मुख या समयानुरूप लोकवृत्ति को 
Ee लेना कठिन नहीं है | 838 अधिक कठिनाई कुछ लोगों को पड़ती है सगुण 
शाखा के कवियों में बिकसित लोकनिष्ट दृष्टि खोजने में | सूरदास और तुलसीदास 
दोनों ने निगुण पंथ का खंडन भी किया है इसलिए किसी किसी को इन्हें 
प्रतिगामी कहना ही ठीक प्रतीत होता है | सूरदासजी ने लोकमर्यादा का 
ध्यान नहीं रखा है | सांप्रदायिक दृष्टि से श्रीवल्लभाचार्यजी के मत के अजुसार 
“मर्यादा? और Gf में अंतर हे | ‘gfe ही भगवदतुग्रह ही ठीक है | 
शाखादि की मयौदा का अनुशासन अनिवार्य नहीं | पर इसका तात्पर्य य 
नहीं कि मर्दा का उल्लंघन किया ही जाय । प्रवाह से उत्कृष्ट मर्यादा और 
मर्यादा से उत्कृष्ट पुष्टि लोकप्रवाह को सबसे नीचे मानने के कारण सूरदास 
आदि के काव्यो में लोकबृत्ति न होगी ऐसा मानना aga बड़ी भ्रांति हे | 
सूरदासजी ने लोकव्रत्ति को तो ग्रहण जिया है, पर लोकप्रवाह को नहीं 1 
काव्य का वही छन्ना काम देगा | लोक का वणुन केसा हो यह मूलरूप में 
कबीर, जायसी, सूर और तुलसीदास uad एकसा ही हे | अंतर उसके मार्गोप- 
देश में है कवीर निइततिमार्ग का उपदेश देते हैं इसलिए कोई यह वेखटके 
कह सकता है उनकी कृति से तात्कालिक समाज में चाहे वैषम्य मिटा हो, 
पर उसका उद्देश्य ठीक नहीं, संसार के त्याग की शिक्षा देना 6 की 
दृष्टि से विचार करने dc उतनी अच्छी ۱ पर कवीर आदि के द्वारा 
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कुछ अभीप्सित सुधार हुए हैं इसी से उनकी. प्रशंसा के पुल كاد‎ जाते हैं | 
सूरदास का भक्तिमार्ग तो प्रवृत्तिमूलक था, लोक में लगाए . रहनेवाला | भला 
उसमें लोगों को लोकवृत्ति का विरोध कैसे मिलता है | सूर ने निब्वत्ति-मार्गोप- 
देश के.ही कारण निगु एपंथ का विरोध किया | लोक में पुरुषों को चाहे 
ज्ञान का उपदेश दीजिए, चाहे प्रेम का. या योग का | पर भारतीय दृष्टि से 
नारियों को ज्ञान का अर्थात्‌ निवृत्तिमागे या योग की श्रंतःसाधना का उपदेश 
देना सारी सामाजिक व्यवस्था का नाश कर देना था | इसी 8 8۴ 
ने fia wa के प्रतिनिधि उद्धव के प्रतिपक्ष में गोपियों को खड़ा किया हे | 
उनके द्वारा सूर ने दो प्रमुख बातें कहलाई हैं--एक तो निगु'णपंथ सामाजिक 
दृष्टि से घातक हे, दूसरे वह कठिन भी है | यदि कोई यह कहे कि इसमें 
कबीर की भाँति सब सुधारों और समन्वय के लिए स्थान कहाँ था तो यही 
कह सकते हैं कि'भक्ति-संप्रदाय में ١ जातिमेद नहीं माना जाता, रसखानि, 
अलीखान, ताज आदि की समाई यहाँ भी थी | कबीर का निगु णपंथ सूफ़ीमत 
को पचाने और मुसलमानी पैगंबरी कट्टरता को दूर करने में समर्थ नहीं था, 
पर सगुण भक्तिमार्ग ने sedi में कन्हैया बनने की लालसा उत्पन्न कर दी 
थी और agat को कन्हैया के लिए 'हिन्दुवानी! हो के रहना पड़ा था | 
कबीर ने चाहे एकता की भूमि बना दी हो, पर उसमें अभेद ` का प्रासाद 
खड़ा'न हो सका | कबीर की डाटफटकार से मन मिल न सके | भक्ति की 
शरणागति ने, अहंता के त्याग ने, हृदय की सर्वसामान्य भूमि प्रस्तुत की | 


कान्य की सर्वसामान्य भूमि हे प्रकृत और मूलभावो पर राजनीति, 
सभ्यता आदि के कारण पड़े हुए आवरणों को हटाकर उनकी सहज ATR 
का अवसर देना | समाज-सुधार के आंदोलन, . राजनीतिक दाँवपेंच. हमें 
कृत्रिमता की ओर ले जाते हैं । अत: काव्य जब Feat का सहारा लेता 
हे तो उसे पलायनवादी कह दिया जातां हे | वस्तुतः वह पलायनवाद नहीं 
है | मानव को मूल भावों तक पहुँचाने का उपक्रम हे | सूरदास के काव्य 
की gam का स्वागत इसीलिए जनता ने किया | कबीर के सुधारवादी 
आंदोलन से त्रस्त मानव को त्राण सूर की स्वच्छंदवृत्ति में लीन होने से ही 
آ2:‎ सकता था । जो लोग यह सममते हैं कि भारत. अपनी पराजय से निराश 
होकर भक्ति में लीन हुआ उनसे निवेदन है कि भक्ति का आंदोलन प्राचीन 
हे । वस्तुतः वह शक्ति-संचय के लिए उधर गया था और उसने शक्ति-संचय 
"किया | सूरदासजी की रचना का काव्यगत मूल्य चाहे जो आँका जाय, पर 
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यह निरिचत हे कि तुलसीदासजी की अपेक्षा उसमें काव्यगत quil का विधान 

अधिक है, उसमें अनुभूति की गहराई प्रकृतरूप को वारंबार सामने करने के 

कारण विशेष है।यह कह सकते हैं कि सूर की अपेक्षा तुलसीदास में 

सामाजिकता अधिक हे | वस्तुत: जायसी आदि सूफी कवियों की कमी सूर्‌ 

आदि कृष्णमक्तों से दूर हुई और कबीर की त्रुटियों का परिमार्जन तुलसीदास 

ने किया । जायसी आदि जगत्‌ के कणकण में ब्रह्म का आभास पाने का 

एक प्रकार से उपदेश ही देते रहे, पर सूर आदि कृष्णमक्तों ने पुरुषोत्तम ` 
लीलापुरुषोत्तम की अवतारणा को लेकर जगत्‌ के कणकण को आकर्षक 

बना दिया | सूर्‌ ने गोपियों के द्वारा इसकी अभिव्यंजना स्थान स्थान पर की 

है | अतः इस दृष्टि से स्रदासजी ने लोकबृत्ति की अनुकूलता प्रदर्शित की | 

uin दायिक साधना दूसरी वात हे और किसी कवि के द्वारा हुआ सामाजिक 

कार्य दूसरी वात | सूरदास ने रीतिकाल के सारे साहित्य को प्रभावित किया | 

बाहरी साहित्य की प्रतिद्वंद्विता के लिए सूर का sum पड़ना अनिवार्य 

था | हिंदी के भक्तिकाल के कृप्णकाव्य ने ऐसी प्रवृत्तियाँ उत्पन्न की जिनसे 

हमारे जीवन की सामयिक श्राकांक्षाओ्रों की भी तृप्ति हुई और अनीप्सित 
बाहरी प्रभाव से भी हमारा साहित्य वच सका | जीवन में जिस सामाजिक 
स्वच्छुंदता का Wie प्रतिपादन कृष्णकाव्य के द्वारा हुआ, वह जीवन की 

मर्यादा aad के लिए था | सारा कामवासनात्मक वाड मय राधाकृष्ण को 
आलंबन के रूप में पाकर बाजारू और नीचे स्तर से ऊपर उठ गया | war 

कृष्ण की पौराणिकता या ऐतिहासिकता के सहारे प्राप्त देवत्व ने उनके 
प्रेम के निमेल प्रवाह में ही लोगों को स्नान करने को विवश किया | 

सूरदासजी की मनोदृष्टि गोपियों के प्रेमयोग के सात्त्विक स्वरूप की ओर جو‎ 
बार गई है | गोपिकाएं स्पष्ट कहती بج‎ 


dig ध्वजा उनके पीर्ताबर लाल ध्वजा कुबिजा व्यभिचारी | 
सत की ध्वजा खेत AT ऊपर अजस-हेत sur पै. प्यारी ॥ 


श्रीकृष्ण का प्रम राजस भाव का है, جع‎ का प्रम “तामस भाव का, 
aq गोपिकार्थो का प्रेम सात्विक भाव का. । अब यह सात्विक प्रेम यदि अयश 
का कारण हो तो क्या कोई अपने सात्त्विक प्रेम को अपयश के भय से त्याग 
देगा | गोपिकाओं का यही सात्त्विक प्रेम था जिसे साहित्य ने स्वीकार किया | 
,क्यों कि साहित्य, भी Geta? से ही माना. ac ESI जीवन में ईसा _सात्त्विक. 
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ओम के कारण ۲ की पूजा जन-जनव्यापिनी हई | sai सामाजिक 
मर्यादा का सतस्वरूप दिखाई पड़ा | सूफियो का रहस्यमूलक प्रेम उसमें समा 
गया | कृष्णुभक्ति शाखा ने qian प्रेम की महत्ता का प्रतिप mem 
Aga में फैले या ۸4۸318 बाजारू प्रोम या लोम की व्यभिवारी वृत्ति का 
उन्मूलन किया । इस भक्ति के प्रभार से हमारे जीवन के व्यक्तिबद्ध Fa में 
-निर्मलता. त्याग-तपस्पा का भाव पुष्टि को प्राप्त हुआ । दम जीत्रन को 
तिरस्कार के योग्य न मान कर उसे प्राह्म-मोग्य मातने लगे । सगुणोपाप्तक 
भक्त जीवन या संसार से मुक्ति नहीं चाहता | १९ जगद्व्यापार को अगने 
भगवान्‌ की लील! मानता È और लीला को देखना کو‎ याग देता. अपना 
परम alaa समता है pug केवल सिद्धांत नहीं है | व्यवहार में इसका 
जितना और जैसा भी पालन होता है. उसमें यदि अनुपात लगाकर देखा 
जाय तो इन सगुणोपासक भक्तों ने भारतीय जीवन में जो कुछ सुधार संस्कार 
किए हैं या जो उत्त भक्ति में बद्ध दोने से हो गए हैं वे किसी प्रकार वर्तमान 
“प्रगति? के पीछे नहीं हैं । पुष्ट भूमि पर होने के कारण उनका स्थायित्व 
स्पृहणीय और अनुकरणीय اج‎ 


तुलसीदास आदि रामभक्त कवियों ने तो हमारे जीवन के बाह्य और 
आम्यंतर दोनों at को भली भाँति और स्पष्ट रूप से लोकोन्मुख बनाया | 
कृष्ण-भक्तिशाखा में व्यष्टि-दृष्टि से लोक देखा जाता था श्रौर रामभक्तिशाखा 
OX समष्टि-दृष्टि से । धर्म की स्थापना कर्नेवाल और धनुर्धर के रूप में लोक- 
विरोधियों का विकास करनेवाले राम की ओर जनता की दृष्टि ले जाकर 
तथा मर्यादा-पालन की वृत्ति डालकर रामभक्त कवियों, मुख्यतया तुलसीदास 
जी ने इसके आगे भी कुछ किया हे । कृष्णभक्ति का प्रसार रासमंडलियों के 
द्वारा हुआ तो तुलसी ने रामलीला के द्वारा GET काम किया | "मानसः 
काव्य के भेद की दृष्टि से श्रव्य काव्य है | पर दृश्यकाव्य में श्रव्य की अपेक्षा 
सामाजिकता अधिक है | quer के कारण वह दृश्य भी हो गया। कथा 
के रूप में सचमुच श्रव्यत्व की सिद्धि होती रद्दी ! इस प्रकार पठ्य, श्रव्य और 
ہے‎ तीनों रूपों में उसके प्रसार से तत्कालीन युग के साहित्य में नाटकीयता 
के श्रभाव की पूर्ति भी होती रदी और समाज में. रंजन और परिष्कोर भी 
चलता TET | 


तुनसीदास्तजी ने इतना ही किया होता तो क्या कम था | हमारा जीवन 
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इतने से दी संघटित, جود‎ और परिमार्जित हो गया होता ! पर उन्होंने इसके 
आगे भी कुछ किया | उन्होंने हनुमान्‌ की पूजा और उनकी मूर्ति-स्थापना 
तथा उसके साथ توعد‎ के खोलने का ऐसा प्रचलन किया कि हमारा 
समाज सवल भी हुआ | देश के उद्धार का उन्होंने ऐसा विलक्षण और 
महत्त्वशाली कार्य किया जिसका जोड़ हमारे इतिहास में नहीं । महाराणा 
प्रताप की स्वदेशोद्धार की नीति जहाँ शक्तिशाली न बन सकी वहाँ तुलसी 
को नौति ने देश का सचमुच उद्धार कर दिया | तुलसी के 'मानस? को 
पहचाना समर्थ गुरु रामदास ने जिन्होंने दक्षिण में मारुति-पूजा का प्रसार 
इनकी देखादेखी किया और प्रत्येक गाँव में मारुति-मंदिर की स्थापना उसके 
साथ Haat का नियम और शरीर-संर्धन का साधन लगाया | रामदास 
तुलसी ही मानो समर्थ गुरु रामदास हो गये और उसे माना छुत्रपति शिवाजी 
ने जिनके संघटन ने दिल्ली का गला दबोच लिया था और सन्‌ सत्तावन के 
विद्रोह में जिस स धटन का ही बीजमंत्र काम कर रहा था जिसे आजकल 
राजनीतिक अपने स्वातंत्रय-आंदोलन का मूल मानता हे | 


रही सांप्रदायिकता की वात | सो भारतवासियों की आज अँगरेजों के 
ग्रति जो नीति têî, क्या स्थितिवश उस समय के भारतीयो की वही नीति 
विदेशी जाति के प्रति अनुचित थी? शिवाजी के ऐतिहासिक कार्यो की 
उद्धरणी करने का परामर्श मात्र देकर और केवल साहित्य में ही परिमित होकर 
कहना है कि भूषण ने स्पष्ट औरंगजेब की ماع‎ का बिरोध किया है 
उसके पूर्वजों तक की उस राष्ट्रीय कवि ने प्रशंसा की ےچ‎ 


१. बब्बर के جم‎ हिमायू az वाँधि गए 

हिंदुओं gem की कुरान वेद ढब की। 
२. बब्बर अकव्वर हिमायू साह सासन सों 

नेहते सुधारी हेम हीरन ते सगरी। 
३. दौलति दिली की पाय कहाए आलमगीर, 

बब्बर अकब्बर के विरद विसारे di 


शिवाजी के न होने से 'मथुरा' तो ‘adifa’ हो जाती, पर यह तो 

` ~ 3 मसीति wos ` 4 भी 
बताइए कि शिवाजी के होने से कितनी मसीतियाँ मंदिर हो गइ | एक भीं नहीं | 
तुलसीदास के हतुमन्मंदिरों के सामने धनुर्धारी राम के मंदिर स्थापित होते हैं 
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तौर यह संकेत करते हैँ कि इन हनुमन्मंदिरो 5 प्रतिष्ठा का लक्ष्य धनुर्धरत्व 
की ओर है । इतने पर भी जो यह कहता है कि 'तुलसी ने हमारे जीवन 
को पीछे की ओर धसीट। वे प्रतिगामी थे, पलायनवादी थे रादि आदि! san 
बुद्धि के फिर जाने में किसे संदेह होगा | जिन तुलसीदास को ब्राह्मणों का f 
कहते कुछ अ्र्थवादियों की जीभ संकुचित नहीं होती वे ही ब्राह्मणों को 
सावधान और उनके पतन का व्याख्यान यों करते 8: 


प्रभु के वचन वेद-बुध-संमत मम मूरति महिदेव मई हें | 


तिन्ह की मति रिस राग मोह मद लोम लालची लीलि लई है | 
जिन तुलसी को सामंतवादी कहते किसी की 'जीभ' नहीं “गिरती! बे ही 
Ü i 5 3 2 c ï हैं 
सामंतो के दोषों का दर्शन और प्रदर्शन यों करते हैं-- 


राज समाज कुसाज कोटि कटु कलपत कलुष कुचाल नई 
नीति प्रतीति प्रीति परमिति पति हेतुवाद हठि हेरि हई 


Rm» Qu» 


थोथा हेतुवाद आज भी है | 


शोषक वर्ग का साथ देनेवाले जो अनेक बार कहे गए आर जिनके 
आर्थिक आधार की भी जाँच हो चुकी हैं बे ही तुलसीदास शोषित वग के 
कष्ट से कराह रहे हैं:-- 


खेती न किसान को भिखारी को न भीख बलि, 

बनिक को वनिज न चाकर को चाकरी | 
जीविका-बिहीन लोग Maaa सोचबस 

एक एकन सों कहाँ. जाई का ۱‏ جج 
age पुरात कही CIEE विलोकियत‏ 

साकरे at पै राम wat कृपा करी| 
दारिद दसानन दबाई दुनी दीनबंधु 

दुरित दइन देखि तुलसी हहा करी ॥ 


“AAT सुधार? का डंका स्वामी दयानंदजी के उद्भव से पहले 
ही तुलसीदासजी पीट gh थे | गाजी मियाँ के मेले में होनेवाले उत्पात और 
विश्वासपूर्वक वहाँ जानेवालों का नेत्रोन्मीलन करते हुए वे कहते ہج‎ 
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लही आँखि कब Ht atm qa कत्र पाय | 
कब CRISI काया लही जग बहराइच जाय | 


a तोही तक कहें | तुलसीदास के वाड मय की खोज अभी हुई ही कहाँ 
€ | अभी तो लोग अपने अपने गाँव में तुलसी का जन्मस्थान खोज निकालने 
में लगे हैं | तुलसी को आर्थिक आधार खोजा जा रहा हैं, मिलता वह भी 
नहीं | पर जो अंधे को भी मिल सकता हे तुलसी के उस सामाजिक आधार 
को कोई फूटी आँख भी नहीं देखता | हम तो की दृष्टि से देखने और 
दूसरा के कानों से पुनने के अभ्यासी हो गए हैं फिर भला प्राचीन हिंदी 
कवियों की लोकदृष्टि تع‎ सूफे भी तो कैसे | 


(52 ) भाषा का रागात्मक तरव 


डा० विश्वनाथप्रसाद, पटना 


यदि हम aga दूर से दो या दो से अधिक व्यक्तियों को बातचीत 
करते हए ud तो उनके शब्द अथवा स्वर या व्यंजन تع‎ स्पष्ट नहीं सुनाई 
पड़ते, सुनाई पड़ता हे उनके वाक्यों का व्यापक रागमात्र | माला के सूत्र 
में पिरोई हुई मणियों के समान भाषा के विविध 21321305, शब्द तथा 
स्वर-व्यंजन वाक्‍य के रोग-सूत्न में ही आबद्ध रहते 8 | भाषा का यह रागात्मक 
तत्त्व, उसकी आत्मा, उसका प्रारंभ, उसकी जीवनी शक्ति 8 | निस्संदेह वाणी 
के इस रागात्मक तत्त्व को ही ध्यान में रखकर वाक्यपदीय के प्रणेता भत्‌ हरि 
ने कहा था-- 


पदेन वर्णी विद्यन्ते 3059381 न च | 
वाक्यात्पदानामत्यन्तम्प्रविवेको न कश्चन ॥ 


qé में वण नहीं होते और au में प्रृथक्‌-प्रथक्‌ अवयव و‎ ۱ 
वाक्य से gan पदों की कोई सत्ता नहीं | 


( वाक्यपदीय १ ७३ ) 


हम जब बोलने लगते हैं तब मारे पद, हमारे वर एक-दूसरे में अन्तः 
प्रविष्ट होकर ध्वनि के अ्रगणित रंगों में व्यक्त होने लगते हैं | ओसिलोग्राफ 
तथा फिल्म-रिटिपों के चित्रों. से भी यह बात सिद्ध होती है कि बोलते समय 
amr की वागिरिदयां dai और परवर्ती ध्वनियों के समष्टिगत स्वरूप के 
अनुसार ही संचालित होती हैं | मानो समस्त वाकय का राग-चित्र उसमें 
एक ही साथ उतर आता हो | 

वस्तुतः किसी भाषा के ध्वनि-समूह का विश्लेषण करने से हमें उसकी 
व्यवस्था के दो पक्ष मिलते हैं--- 

( १ ) उसका स्वनिक ( Phonematic ) qa, उसके स्वर-व्यंजन ॥ 

( २ ) उसका छान्दिक या रागात्मक पक्ष | 
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इनमें स्वनिक पक्ष कौ जो व्वनियाँ हैं, वे दीवार की أ‎ के समान 
आनुक्रमिक रूप में आती हैं और रागात्मक पक्ष की जो aka 
समकालिक या योगपदिक रूप में आती हैं, कई प्रथक-प्रथक इटो के समान 
damin स्वनिक ब्वनिखंडों का अपने भीतर परिमापित या अंगोकृत 
कर लेती हैं । ये उनके ऊपर g- जाती Eg इसीलिए कुछ अमेरिकन 
ध्वनिशास्त्रियों ने एक को खंडात्मक (Segmental) और दूसरे को उप- 
रिखंडात्मक (Super Segmental) कहा है | प्राय: एक ही स्वनिक खंड 3 
दो-दो, तीन-तीन रागात्मक तत्त्व व्याप्त रहते हैं | 


सुर या स्वरो के आरोह-अवरोह, बलाधात, हस्व दीर्घ आदि मात्रायें, विराम 
आदि में सभी भाषा के रागात्मक तत्त्व के अंग हैं | 


इन रागों के द्वारा ही हम उन भाषाओं में भी जो सुरात्मक ( fonal ) 
नहीं हैं अर्थात्‌ जिनमें सुरों की भेदक सार्थकता (distinctive significance) 
नहीं है, उनमें भी विभिन्न अर्थो की व्याख्या कर सकते हैं | हिन्दी के इस 
लिखित पदसमूह का क्या अर्थ होगा जब तक उसमें राग भर कर हम किसी 
विशिष्ट अर्थ को न व्यक्त करे ! 


अप यह बात जानते हैं | 
इस वाक्य के स्थूलाक्षर अंशों पर जोर देकर उच्चारण कीजिए और देखिए 
कि किस प्रकार राग-भेद से अर्थामिव्यक्ति में भेद पड़ जाता हे-- 
) १ ( आप यह बात जानते हैं । 
( २ ( आप यह वात जानते | 
( ३ ) आप यह बात जानते हैं | 
( ४ ) आप यह बात जानते हैं | 


इसी वाक्य के अन्त में उच्चावरोही सुर का प्रयोग कीजिए तो उसके द्वारा 
N^ 7 3 د‎ 
प्रश्न की सूचना होती जो अन्यथा असंभव | 


एक ही भाषा में प्रादेशिक राग-मेद भी अनेक पाए जाते है | हिन्दी के उक्त 
qum का प्रयोग प्रश्‍नवाचक अर्थ में लखनऊ में जिस सुरूविधान में होगा, 


A n 
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उससे दिल्‍ली का सुर-विधान FAT भिन्न होगा | हमारे प्रान्त.के तिरहुत प्रदेश 
में इस वाक्य का प्रश्‍नवाचिक. निम्ने स्वर में यों होगा | ۱ 


Ag यह बात जानते e 


M——Ó‏ سح 
دس 


۳ A 
यह राग-भेद प्रायः स्थानीय बोलियों के अनुसार बदलता हं | इसलिए विस्तीणा 
क्षेत्रों में प्रचलित भाषाओं में भी ) का कोई निश्चित आदश न ग्रहण किया 
जाय तो. उनमें हास्यास्पद अव्यवस्था की ही नहीं वरन्‌ अर्थ के अनथ को भी 
संभावना हे । 


वैदिक इन्द्र शत्र' शब्द के उच्चारण में स्तर-भेद के कारण केसा उत्पात 
खडा हो गया था, यह कहानी प्रसिद्ध हे । इसी कारण वेदिक ऋषि अपनी 


भाषा के रागात्मक तत्वों के संकेतन के संबंध में बड़े सावधान थे। प्राचीन 


ग्रीकों ने भी मद और کعہ‎ नामों के लिए, संकेत-चिह्नों का बड़ी सतकता 
के साथ प्रयोग किया हे | 


आज भी साहित्यिक भाषाओं के लिखित रूप में शब्दों के बीच रिक्त स्थान 


. देने की जो परिपाटी है, उसे हम रागात्मक तत्व का ही निर्देशक मानते हैं | 


उनके द्वारा पदान्त तथा पदादि के ध्वनि-स्वरूप तथा सन्धियों की भी सूचना 
हमें मिलती है | हिन्दी में ‘ez जाओ' इस वाक्य के स्वनात्मक रूप 'हड जाओ' 
में ड और जा का जो सन्धि-रूप हे, वह “षडज! आदि जेसे शुद्ध संस्कृत के 
तत्सम शब्दों को छोड़कर अन्यत्र नहीं पाया जाता | इस प्रकार हिन्दी में 'डज 
का संगम पदान्त और पदादि का एक सन्धि-चिह्न हे | 


सन्धियाँ वस्तुतः UTTAR तत्त्व के ही अंग हैं. | दो ध्वनियों के मिलने से 
एक तीसरी ध्वनि-तरंग उत्पन्न हो जाती हे जिसमें उन दोनों ध्वनियों का TA- 
جو‎ हो जाता है | “पाँच सौ रुपये हैं” इस वाक्य में च और स की सन्धि 
में च का स्पशे बिलकुल गायब हो जाता है और स का ध्वनिरूप भी. बदल 
जाता है | 'मत चलो? इस वाक्य में त और च का जो संयोग है वह बच्चा के 
संयुक्त “ब? के समान नहीं बल्कि उससे सवथा भिन्न हे | तालु-ग्राही रेखा-चित्रों 
से यह बात स्पष्ट प्रमाणित हो गयी है | वास्तव में सन्धियों के राग अगणित 
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हैं | उन्हें व्याकरण के थोड़े से स्थूल नियमों में हम नहीं बाँध सकते | 
1-۴7 के णत्वविधान और पत्वविधान रागात्मक तत्त्व के ही 
अन्तगत आते हैं। किसी पद में एकर या ष रहा तो उसके दन्त्य न पर 
TSA का रंग चढ़ जाता हैं | संस्कृत से सम्बद्ध भारतीय भाषाओं में मद्ध न्यी- 
RU राग-तत्त्त का ही अंग है | Xz केत का जो aa न्यीकरण होकर ‘ze? 


EY 


शब्द वन जाता हैं वह राग के प्रभाव का ही उदाहरण है | 


अनुस्वार और अनुनासिक को शिक्षा-प्रन्थो में रंग माना गया है | बाँया, 
سو‎ दसवाँ, सइयाँ, गोइयाँ, Nem आदि शब्दों में अनुनासिक अपनी पूवः 
वर्ती और परवती ध्वनियों को अपने रंग में रँग लेता है | बोलचाल की 
भाषाओं में अनुनासिक ने अनेक परिवर्तनशील रूप उसकी लचक, उसके रंग- 
'राग के सूचक हैं | जैसे--- 


अनुस्वार 52 अ्रद्धानुनासिक नासिक 
लवा लम्मा लांबा लाभा 
खंभा खम्हा لاعت‎ खाम्हा 

कंधा कन्हा TAT कान्हा 
चंदा चन्ना चाँद चाना 


कुछ ऐसी ध्वनियाँ हैं जो एक ओर स्त्रनिक या वणिक भी हो सकती हैं 
ओर दूसरी ओर राग-तत्त्व का भी अंश हो सकती हैं | य, व और हृ को हम 
इसी कोटि में रख सकते हैं | दया और दवा के य और व में भेदक स्वनिकता 
है, पर आया, आये, गया, गये, इवा आदि में य और व a तिमात्र हैं | इनके 
लिए प्राकृत के जैन व्याकरणियों ने य-श्र्‌ ति और व-श्र्‌ ति का जो प्रयोग किया 
है, वह इनके रागात्मक स्वरूप के अनुरूप ही हे | 

हिन्दी की ह-ध्वनि भी अनेक रागों का खजाना है | स्थान-भेद से उसमें 
कई रंग नजर आते हैं | 


उदाहू र T A A, -€ 9 
पूर्वी प्रयोग पच्छिमी प्रयोग पंजाबी 
बहुत बोहत बौत 
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पहुँचना पोंहचना पौंचना 
बहिन बेहन बैन 
= A > 
कहता है केहता हे कैता है 


यह बडे मजे की बात है कि इन सभी रूपों में मात्राओं में कोई घट-बढ़ 
नहीं होती। मात्रिक राग अखंड बना रहता E | 


हकार के रागात्मक स्वरूप के प्रयास में ऐसे वाक्यों के उदाहरण भी ले 
सकते 2 जिनमें महाप्राण वण में से ह की ध्वनि स्थानान्तरित हो जाती è 
जैसे देख के चलो इस वाक्‍य का स्वनात्मक रूप होता हे दे ह क्के चलो | बाध 
का बच्चा--स्वनात्मक रूप--बा ह का बच्चा | क्यामोग्राफ या स्पन्दग्राह नामक 
anaa की चित्र-रेखाओं से यह ۶ हो जाता है कि इनमें द के एकार और 
बा के आकार से ही महाप्राणत्व का प्रारभ हो जाता और वह द और 
और ब के स्फोटन के वाद के ध्वन्यंश को अपने रंग में रंग देता है | 


मात्राओं के रागात्मक स्वरूप को ध्यान में रखकर ही पाणिनि ने हस्व और 
दीर्घ के लिए विशिष्ट शब्द लघु और गुरु का प्रयोग किया है । ge और 
दीर्घ मात्राएँ हमारी भाषा के राग-पक्ष के प्रधान आधार हैं । दिन और दीन 
जैसे शब्दों के उदाहरण हमारी भाषा में बहुत कम हैं, जिनमें ger और did 
मांत्राएँ अर्थ-मेदक रूप में प्रयुक्त हों | इनका स्वनिक महत्त्व नहीं, रागात्मक 
महत्त्व है | हमारे स्कूलों और कालेजों के विद्यार्थी جع‎ और दीर्घे की जो 
अशुद्धियाँ करते हैं उनका कारण यही हे | 


अपनी बोलचाल की भाषा या बोलियों के राग-भेद के कारण हिन्दी के 
रागात्मक ध्वनि-सूत्र को ठीक-ठीक पकड़ नहीं पाते । इस मर्ज को दूर करने का 
उचित उपाय यही है कि उनकी स्थानीय बोली के 1 के साथ हिन्दी 
के राग-तच्त के तुलनात्मक पहलू को ध्यान में रखकर, उसका विवेचन करके 
उन्हें हिन्दी के राग-तत्त्व का सम्यक्‌ ज्ञान प्रदान किया जाय | 


वास्तव में कोई भी जीवित भाषा एक बहुरागात्मक संगीत हे जिसमें एक 
لفن‎ लय के अन्तर्गत अनेक राग प्रवाहित होते रहते 8 | उनका अनुचयन 
आज के माषाविज्ञानियों का प्रधान कर्तब्य है | विभिन्न भाषाओं में स्वर 
व्यंजनों का प्रक्रिया का अध्ययन यथावत किया जा चुक्रा है, पर उनके रागा- 
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त्मक तत्त्वों का अध्ययन अभी बहुत ही पिछुडी हुई दशा में है | भाषाओं के 
पठनपाठन की दृष्टि से रागात्मक तत्त्वो के ज्ञान का व्यावहारिक महत्त्व है | 
मुझे तो ऐसा प्रतीत होता है कि किसी भी भाषा को सीखने के लिए पहले 
उसके रागों को हो सीखना आवश्यक है | बच्चे पहले यह राग ही सीखते हैं, 
उसके बाद स्वर-ब्यंजन | 

अँगरेज या अमेरिकन शिक्षकों द्वारा संचालित St. Xavier, convent 
आदि AA स्कूलों में हमारे वचे शीघ्र ही बढ़िया अँगरेजी वोलियाँ सीख लेते 
हैं, उसका प्रधान कारण यही है कि वहाँ उन्हें अँगरेजी भाषा के राग-सूत्र का 
साधन मिल जाता हे । हिन्दी प्रान्तों में हिन्दी के स्वाभाविक समुचित रूप 
की शिक्षा और प्रचार के लिए भी अब यह आवश्यक है कि भिन्न-भिन्न 
हिन्दी प्रदेशों में प्रचलित वाक्य-सुरों तथा अन्य रागात्मक तत्त्वों का विश्लेषण 
किया जाय | ۲(٭‎ यथासम्भव उनके आदर्शॉकरण का विचार किया जाय | 
सिनेमा और रेडियो में हिन्दी के उच्चारण-प्रयोग की इष्टि से भी यह 
विषय महत्वपूर्ण है और इस ओर हमारे विद्वानों का ध्यान आकर्षित 
होना चाहिए | 


(53) कबौर की वाणी में विदेशी शब्द 
डा० हरदेव वाहरी, प्रयाग 


गरु ग्रन्थ -में संकलित कबीर के २२८ पदों और २४३ .ےو‎ में लगभग 
६००० कोश-शब्दों का उपयोग हुआ है | इनमें कोई १५० शब्द पंजाबी के 
چ‎ १५० अहिंदी भारतीय भाषाओं से अर २०० से mg ऊपर अरबी-फारसी 
ARA गये हैं | शेष ५५०० शुद्धे हिंदी और प्रायः सभी तद्भव तथा अद्धतव्सम 
शब्द हैं । ६००० शब्दों में २०० अरबी-फारसी के शब्दों का अतुपात' केवल 
_ ١ सवा तीन प्रतिशत होता हे | इसका अर्थ यह हुआ कि भाषा की दृष्टि a 
aac पक्के भारतीय तथा हिन्दी के कट्टर पोषक थे | 


इन दो सौ शब्दों में ६० के लगभग ऐसे हैँ जो एक से अधिक: ब्रार 
प्रयुक्त हुए 2. ४४ शब्द दो-दो वार, सांत शब्द ( कतेब, जबाब, काने, GAR, 
बाकी, मसीत, दीवान ) तीन-तीन बार; दोजक, बंदे, साहब चार-चार बार, 
काजी, ATE, खुदाई पाँच-पाँच बार, भिसत छः वार, तथा निवाज आठ बार 
आया है | शेष १४० शाब्द केवल एक-एक बार प्रयुक्त हुए हैं | 


ये विदेशी शब्द प्रायः जव भी आये हैं अपने प्रसंग के अनुकूल वातावरण 
में आये हैं | ऐसा जान पड़ता है. कि इनके बिना कबीर को कोई चारा ही न 
था | वे जब मुसलमानों को सम्बोधित करके कोई वात कहते है, अथवा उनके 
दीन की ( ईमान या मजहव शब्द × नहीं आया ) चर्चा करते हैं, अथवा 
सूफी कवियों की विचार-पद्धति को उद्धृत करते हैं, तो ऐसे शब्दों का प्रयोग 
करना नितान्त आवश्यक हो जाता है. | खुदाई, TE, बुत, कलमा, बांग 
सलाम, सेख, मुलाँ, काजी, sa, निमाज, मुसल्ला, रोजा, रमजान, पाक, 
पलीतह्‌, हज, «UTE, कावा, मसीति, हलाल, विसमिल, कतेब ( कुरआन के 
लिए ), भिसत, दोजक, मीर, पीर आदि बहुत से ऐसे शब्द हैं जिन पर धार्मिक 
छाप लग जाने के कारण इनका हिन्दी रूपान्तर भोंड़ा हो जाता । तरीकत, 
तलब, रबाब, तूर, दमामा, खता, हाल, मउज, दीवाना, पिआला, तरीकति, 
3515 आदि सूफी शब्दावली से उधार लिये इए शब्द हैं | कुछ ऐसे शब्द 
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भी 8 जिन से कबीर को विशेष प्रेम है, जैसे साहिव, aaa, गरीब, gaa, 
बंदे, दरबार, गुमान, आदि | कुछ शब्द. जन-साधारण की बोली में बहुत 
घुलमिल गये थे, ऐसा स्पष्ट जान पड़ता दै; 38 अउरत, मरद, चाबुक, लगाम, 
सवार, मुहार, लालच, खुसी, जोर, जवाब, साहिव, Fan, खजाना तीर, कमान, 
सराय, दुनिया, खेलखाना, दिल, कागज, कलम, जुलम, वेकाम, बेगाना, दरिया, 
चावा, हवाई, गरीव आदि | हिंदी प्रदेश में ये आज भी इसी रूप में बोले जाते 
हैं । हिन्दीकृत शब्दों की यह शताब्दियों से बनी AJUU भाषा के इतिहास 
में अवश्य. श्रचरज की बात है | i 

उपयु क्त बातों को अधिक स्पष्ट करने के लिए उन पदों को लिया जाय 
जिनमें अधिकतम विदेशी शब्द हैं | रागु तिलंग पद १ मे ३८, रागु मैरठ पद 
१७ में २३, रागु आसा पद १७ में २१, रागु सूद्दी पद ३ में १५ तथा रागु 
विभास प्रभाती पद २४ में १४-१४ अरी-फ़ारसी शब्द प्रयुक्त डुए हैं | ये पद 
उद्धृत करना आवश्यक है ताकि यह समका जा सके कि किस प्रसंग. किस विषय 
आर भाव के अनुरूप तथा किस भाषा-वातावरण में कबीर ने विदेशी शब्दों 
का प्रयोग किया हे | 


( १ ) वेद कतेव इफतरा भाई दिल का फिकरु न जाइ | 
fH दम करारी जड कहदु हाजिर हजूर खुदाइ || 
बंदे खोज दिल हर रोज न फिरु परेसानी माहि | 
इह जो दुनीआ Rae मेला दशतगीरी नाहि ॥ 2 ۱ 
दरोगु पढ़ि पढ़ि खुसी होइ बेखबर वाढु वकाहि | 
हकु wg खालकु खलक frena fusa मूरति नाहि Il २ ۱ 
असमान मियाने TET GT गुसल करदन बूद | 
करि FRE दाइम लाइ चसमे जहा तहा मउजूद | ३ ۱ 
अलाह पाकं पाक है सक Gus जे दूसर होइ | 
कबीर करमु करीम का Sz करे जानै सोइ॥ 9 || 


हिन्दू की बात करते कब्रीर कैसे बदल गये--“सिश्चाम मूरति नाहि? | 


( २ ) हम मसकीन खुदाई वंदे तुम राजसु मनि भावे | 
अलह अवलि दीन को साहिबु जोरु नहीं फुरमात्रै॥ 7 
काजी . . 7 बनि नहीं AAI? N 
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` रोजा धरे निवाज गुजारे कलमा भिसति न होई | 

सतरि काबा घट ही भीतरि जे करि जानै कोई ॥ २ ۱ 
निवाज सोई जो निआउ विचारे कलमा अकलहि जानै | 

qag मुसि मुसल्ला فو‎ तब तउ dig 1818 ॥ ३ ۱ 

खसमु पछानि तरस करि जीम महि मारि मणी करि फीकी । 

आपु जनाइ अवर TS काने तब होइ भिसत सरीकी || © ॥ 

माटी एक मेख धरि नाना ता महि ब्रहमु 1۱ 

कहै कबीरा भिसति छोड़ि करि दोजक सिउ मनु माना ۱ 


बात मुसलमान से हो रही है और उसकी पूजा-पद्भति की है, इसलिए 
उसी की शब्दावली का प्रयोग हुआ है | हिन्दू की पद्धति को उद्भूत करने के 
लिए भाषा झट से विदेशीपन से मुक्त हो गई--'माटी एक मेख धरि नाना ता 
महि ब्रहमु पछाना' | इस पद में २१ विदेशी शब्द E जिन सबका सम्बन्ध 
मुसलमानी दीन से 8 | 
( ३) सतरि d: सलार है ۱ 
सवा. लाख पैकाबर ताके ॥ 
सेख जो REME कोटि अठासी | 
377 कोटि जाके खेल ۱۱ 
सो गरीब की को गुजरावै। 
मजलसि gR weg को 918 || १॥ 
तेतीस करोडी है खेलखाना | 
चउरासी लख फिरै दिवाना ॥ 
बाबा आदम ms किछू नदरि दिखाई | 
उन भी भिसति cm पाई ॥ ll 
दिल खलहलु जा कै जरदरु ۱ 
छोड़ि कतेब करे सैतानी ll 
gaa dp Og है लोई। 
अपन कीआ पावै "8۱ 
तुम दाते हम सदा भिखारी। 
देउ जबाब होइ बजगारी॥ 
وج‎ कबीर तेरी पनहा समाना | 
frag नजीकि राखु रहमाना 9 ॥ 
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हिन्दू-मुसलमान दोनों को एक साथ सम्बोधित करते हुए कैसी खिचडी 
भाषा का संयोजन करते हैं, यह इस पद से और अगले पद से स्पष्ट है । 


( ४ ) © सिरानो लेखा ۱ 
आए कठिन दूत जम लेना ॥ 
किआ तै खटिआ कहा ۱ 
sag सिताब दीवानि बुलाइआ ۱ 
चलु दरहालु दीवानि बुलाइआ | 
हरि फरमानि दरगह का आइआ ॥ १॥ 
करउ अरदासि गान किछू बाकी | 
लेउ RAR आजु की राती॥ 
किछु भी खरचु तुम्हारा सारउ | 
सुबह निवाज सराइ गुजारउ ॥ २॥ 
साध संगि जाको हरि रंगु लागा । 
धनु धनु सो जनु چو‎ समागा ॥ 
ईत ऊत जन सदा सुहेले। 
जनमु vary जीति अमोले ॥ ३॥ 
जागत सोइआ TAH गवाइआ | 
मालु धनु जोरिया TEST पराइआ |i 
कहु कबीर तेई नर भूले | 
ووو‎ बिसारि माटी संग रूल ۱ 


एक ही जीम से हिन्दू-मुसलमान दोनों को सुनाये चले जा रहे हें । भाषाः 
`A 
की बदलती हुई शब्दावली भावों का कितना साथ देती है यह देख लिया जाये p 


( ५ ) अलहु एकु मसीति वसतु E अवरु मुलखु कह केरा | 
हिन्दू मूरति नाम निवासी दुह महि ततु न हेरा ॥ 
तलह राम जीवउ तेरे नाई | 
तू करि मिहरामति ۷ 


दसम देस हरि का वासा ER अलह मुकामा | 
दिल महि खोजि दिले दिलि खोजहु एडी دہ‎ मुकामा ॥ २ ॥ 
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बहमन frei mde चउबीसा काजी महं रंमंजाना | 
Rance मांस पास कै राखे एकै माहि निधाना ۷ 
कहा उडीसे मजनु कीआ किआ मसीति सिरु नाए | 

दिल महि agg निबाज गुजारे किश्रा हज ala जाए ॥ © || 
एते अउरत मरदा साजे ए सभ रूप तुमारे । ' 

कबीरु पूंगरा qu अलह का सभ गुरु पीर हमारे ॥ ५ ॥ 


सलोक--१८४ कबीर मुलां gam किआ चढ़हि सांडू न बहरा होई | 
/ जो कांरनि तू बांग देहि दिल ही MaR जोई ॥ 

__१८५ Wu सजूरी EU frat हज काबे जाइ | 
कबीर जाकी. दिल साबति नहीं ताकउ कहां खुदाइ || 

__१८६ कबीर अलह की करि बंदगी जिह सिमरत दुख जाइ | 
दिल महि aig परगटे وو‎ बलंती नाइ | 

__१८७ कबीर जोरी ANT जुलमु है कहता नाउ हलालु | 
दफतर लेखा 1882ء‎ तब होइगोःकउन हवालु ॥ 


इस प्रकार कोई. १४ पदों और ५-७ सलोकों में १२५ विदेशी शब्दों 
का प्रयोग हुआ हे ' शेष ७५ शब्द ६० पदों और १५-२० सलोकों में 
'बिखरे पड़े हैं | लगभग १२५ पद और १५० सलोके ऐसे 8 जिनमें एक भी 
अरबी-फारसी का शब्द नहीं ۱ 
دی ا ہے‎ ea × 
कबीर ने इन विदेशी शब्दों को विदेशी रूप और वर्तनी में कमी नहीं 
“लिया । इन्हें हिन्दी ماه‎ और हिन्दी व्याकरण TIT, अथवा यों कहा 
: जाये fa इन्हें बहुजनमान्य उच्चारण और व्यवहार के , अतुसार ' प्रयुक्त: कियाः। 
जान पड़ता है उस समय तक क़, ख, ग, ज और फ़ ध्वनियों कोन तो हिन्दी 
उच्चारण में स्थान! मिला था और न ही नागरी वणे-माला में। कबीर में 
“कसाई?, تاه‎ “काइमु', .'जीन', "uer, 'जिमी', “जंजीर, “फीलु', “Ht 
मान?, Runs, 'गाफिल', “गुसल', “गुलामु', दाग”, سیت‎ 'खुदाई', 
casa’, आदि शब्द-रूप मिलते हे. | इसी प्रकार कबीर ने “श” के स्थान पर 
बराबर 'स? का प्रयोग किया हे, जैसे सेतानी, सेख, नीसान, . सरीकी, खुसी, 
परेसानी, चसमे, सक, RAT wm, इत्यादि में । “जबाब” में तो “बश का भी 
“ब्‌? कर दिया हैं: 1 uP ie ->'की जगह विकल्प से sU zik te? 22۴-6 


447. 
۳ M वत ठीक रहा, जैसे हदूरि, हजूर, af, नजर, तथा कागद में | 
काजा में 'ज' ही मिलता है | 'सुरतान' में 'लः के स्थान पर ९? पूर्वी हिन्दी 
का हं | मुलख में 'क? की जगह “ख', चराक तथा पैकावर में di की जगह 


"n, एवं इकतिआर में “खन? की जगह a का ध्वनि परिवर्तन बहुत 
दिलचस्प है | 


भारतीय भाषाओं ने संयुक्त अक्षरों की जगह द्वित्व व्यंजन और फिर 
एक व्यंजन रखने की चाल तो प्राकृत से ली हे लेकिन इसकी अपनी एक 
विशिष्ट प्रवृत्ति संयुक्त جج‎ में स्वरभक्ति लाने की हे | विदेशी शब्दों में कम- 
से-कम यही होता रहा है | कबीर ने लोक-प्रचलित ऐसे शब्दों को बराबर 
लिया है | जैसे भिसत, तरस, Jue, खरच, फिकर, दसतगीरी, Raa, पुरजा, 
जुलम, मरद, हसती, आदि में | 

वलाधात के प्रभाव से कुछ शब्दों के दीर्ध स्वर 50 इए 8 जैसे दिवाना, 
बजार, असमान, सलार में | i : i 


` अस्वार आर अजां 


कें आदि में अकार का आगम मी भाषा की- एक, 
अलग प्रवृत्ति का नमूना हे | ` ١ : 


e 
H 
Ey 
& 


RAR की जगह वरकस, अज दाशत की जगह अरदासि, नजदीक की 
जगह ननीकि, परवदंगार की जगह परविदगार शब्द-परिवर्तन आगम आर 
लोप के सम्मिश्रण से तैयार हुए हैं ge में अनुनासिकता और عو‎ में 
शब्द-विपर्यय हुआ हैं | कुछ एक शब्द ऐसे हैं कि जिनके रूप अत्यन्त अस्पष्ट 
हो गये हैं, जैसे दिवाजा, सिकदारा, मुसीअत, ससकरु, खलहल, बजगारी । 


इस प्रकार जब विदेशी शब्दों को देशी पहरावा पहना दिया गया और 
उनके टेठ रूप को अपनाया गया तो कबीर के लिए उन्हें अहिंदी कहने की 
ग जाइश ही नहीं थी | उन्होंने ऐसे शब्दों को हिन्दी मानकर ही हिन्दी 
व्याकरण-सम्मत ढंग से प्रयुक्त किया हे | 


"मूल कर्ताकारक, سا‎ एकवचन-का-अन्तिम-उकार- इन-शच्दो-में-भी- 
लंगता है, जैसे कागदु, दोजकु, गैवु, mug, अमलु, ' द्रु, फीलु, सलामु, जोर, 
नापी, qe, fev Em SE ATE Xo عيب‎ 


dp अ ما‎ 
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मूल कर्ताकारक, ख्ीलिग, एकवचन में इकार लगता हे, जैसे बलाइ, 
नारि, रइअति, मजलसि, मिहरामति, सु नति, साबति; अरदासि, कुदरति 
आदि में | 


मुसीअत, तरीकति, सु नति, मिहरामति तथा ata, ये पाँच भावात्मक 
शब्द तो तकारान्त हैं, परन्तु कोई awn शब्द हिन्दी ढंग के अनुकूल 
इकारान्त हैं और यही कबीर की तथा लोकभाषा हिन्दी की सामान्य प्रवृत्ति 
हे | उदाहरण--दलाली, बाजीगरी, गुमानी, दरबानी, बराबरी, quei, सैतानी, 
सबूरी, कदूरी, साहिबी, खवासी, सरीकी, असवारी, जगाती, इत्यादि । 


लोकभाषा में जब विदेशी शब्दों का हिन्दीकरण हो जाता है तब उनके 
साथ कारक और क्रिया-प्रत्यय बराबर हिन्दी के लगते रहते हैं | कबीर में 
इनका यही व्यवहार मिलता है, जैसे रमजाना, असवारा, वजारहि, बकाहि, 
दरमादे, ama, काबै, दरि, गुजारह, फुरमावे इत्यादि ae 


हम इतना कह सकते हैं कि कबीर के विदेशी शब्द-प्रयोग में भी ठेठ 
A ~ 
हिन्दी का ठाठ है | उनकी साहित्यिक भाषा लोकभाषा से भिन्न न थी | 


# इस लेख में हमने गुरु अंथ में संकलित कबीर के सभी अरबी-फ्रारसी न्य क सभी अरबी फ्रारसी शब्दों 
की सूची, उदाहरणों के रूप में, दे दी है। जिन शब्दों को हम उद्धुत नहीं कर सके वें 
a رہوج‎ कारगाह, गोर, fag, नरजा, पीता, येदार तथा सद | 
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مير تتی St‏ کے ets‏ اور کلام i‏ بیان مین UAM‏ لوگون a‏ ان کے مرئیه & 
ذکر کیا a‏ اور ان کی ¢ ]35 عبیعت ' ان کے جوت کها ثم US e‏ اور أن & 
بیان کی تاثیر کی بنا پر إن کے ایک زبردست مثيه كو هون کا خيال ظاهر کیا ھے۔ 
| اس مين سی كو شبه نہیں که مير نے مرئھے کہے هين لیکن ان کے كليات 
प 5‏ سي | 5 باوجود أن 3 کوئی مر ثية أن کے كليات کے کسی مطابوعۂ 
دستکع میں نظر -bf Qu‏ ایک عرصه تک wus‏ سود[ 5S,‏ وسا 2 “najan ues?‏ 


میں جس PE‏ 5 إعترإضات کت p‏ هدن el‏ لوگ ر تقى میر كا crus‏ رهم 
of!‏ شيع جاند نے PAT hl‏ مطالھے ”سود“ مين اس قلط فہمی کو دور کر کے 


يه ثابت کر دیا ه که وہ Bye‏ جس "كا يبلا بند يه ے : 


دلون پر ypa‏ کے ole‏ عجب a‏ 
one‏ 2 عاتم ھ غم ے تب > 


مير کا ذهیی بلک إسى uk jy‏ ; ا میں 
7 > نے کے | یک اور مرنیة 5 مير محمد 
E PE‏ 


1 H ۰ 2 z १ A 
£ نكا لا تھا جس مين مير‎ ys پور ذ مير‎ eh نیرنگ‎ आ<) مین‎ € | i a 
ey. € S مد کے‎ ee n2 ت مرٹھے بھی شايع کئے تھے۔ قمارے‎ 
ue ر ے مرانى فى یہ سب سے‎ Ss ہ‎ 7۶7 
"e کی |شاعت‎ ८1१1१ نیرنگ کے جون‎ Wb بہ إسى‎ AS, कर, 
3 ت مین أن‎ uw € DAS مطلع‎ K ایک مرثیة شايع هوا چس‎ 


o» कर्ण‏ بیان ve‏ زان كربلا 
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5451 
Hie aU‏ حفرت على js‏ کے لے 


o Ld‏ ای کر کے owl‏ بار بار نظام ت فا جفرت 
پانی کا سوزل" امام o>‏ کی oles‏ اور اس کے بمد کی لوت مر ےر 
Uhl uel T wle‏ حرم کی d‏ چادری" حفرت قاسم us‏ قادی وغهرة : 
ایکت کے تھی نوشه اسم sly Las‏ رجايا تھا 
کیاساعت تھی نحس )3 جسمیر, بیاھنے کر تو Uf‏ تھا 
لگ گئی ace‏ ایکا ایکی اتنی هی کیا ७१‏ تھا 
ذه بول 2 Sis]‏ تیرے هاته کی مهندى لكاثى هوثى 


DII OTT | 


MeL 


کوئی کسی مات میں يارو إیسا ستم بھی كرتا ه 
سبط نبى” Hj‏ على کا ناچاری سے مرتا نه 
ی ترز ५5‏ چاری r‏ 

دل تو جاه جینے کو پر موت به جى کو دھرتا ھ 

کیا amos‏ تی شامی كو فى جن سے إيسى ४19‏ قوی 
نوين بھائی بھتیجرن کا U एक‏ ميسر سب کو آیا جی سے >( نا 
کسو 3 تی ھے S‏ کا ७७5‏ کسو 3 سر هو 2 جار دارا 
فلک تون عجب چوپر بچھائی ‏ سجەمیں‌چال تیر یکچہ نہ آئی 


[مام دين 2 جان بازى उ‏ .موا لیکن نہ ايم جى كو 1७‏ 


جهان تاریک 2 se ae‏ مر گئے سارت 
رتیق ایک ايب af‏ دشنون 4 جان سے مار 
hla‏ سوق سټتے باز مانده شاه کے هار 
چراغ اک نيم کشته سا ه باقی سو بھی مفطر 2 


Sle‏ هتیجه Si‏ تيغ ستم تل خنجر ركها گیا شه مظلوم کے کر 
هر چند سر ه نیزه پر خورشيد سا و BAS‏ زمين وزمان وامصیبتا 
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هر اسی UU‏ نیرنگ کے kil‏ جناب عشرت play‏ نے gap‏ کے جيه 
مرثهون اور ایک سلام نتل cl‏ ترقو اردو كو eMe‏ جو १७!‏ کے Ug‏ 
۱ کی إشاعت مین شايع هوئی- wf‏ گے رهى sy‏ دوسری بار 
ايع ھوئے۔ ھمارے de‏ مدن اس کے بعد مير کے سرٹھے ouf‏ اور شا یع نوين 239 
كليات x?‏ ک قله نسخون مين بھی هماری Bj‏ سے صرف دو wi}‏ گزرے 
هين جن مین إن کے ay‏ شامل هين- إن میں ہے ایک رفا IN‏ راميور 
ضوى ام ۱ صد 
Saad‏ فارسیو آردو" $49 mu AS NIE‏ اکن خان Re) «of‏ کے Aun)‏ 


مون 2 اور دو رر مکترمی پروئودر سيد مسعود حسن صاحب ر 


५००४? 9)२ - ايع هو چکے هون‎ wit ارد‎ e »l um S جو‎ quU Dy 5? wit 
AS » حسن رفوی کے نسي میں انتا لیس اور سلام هون - رام‎ ०११७० سید‎ 
وسچم مدن صرف ذو ]2 32 هين جو دروئيسر سید مسر حسن رضوی کے‎ 
Bye اکتا لیس‎ 4e کر‎ $ CE دونوں‎ ob "ES سخ مين وون‎ 

| سلام اس رقت ھمارے سامنے هین.‎ yy 


y‏ نے مرٹھے MS‏ مربع؟ ترجيع yy oi? NH fai‏ منفردة AS‏ هین 

جن مین مربع sob;‏ هین- مرثیوں SS‏ آخر مین enel‏ 3 ادن عقيدت ك إظها 
Us‏ ه اور ادف eles eJ‏ مات dae -oyaa d‏ اس K‏ بھی C2‏ ه $& ان & By‏ 
بهت موثر اور ایس oues‏ هدن . کہ إذوين سن کر لوگون دت عاری هوجاتى 2 


کون 5& واقعة | fé y‏ 2 دلون کو J «5,5 ८१ y‏ هو 


خاموش مير إب 4 كردن اس سكن سے ساز 
چپ ره خد کو مان el ७४४‏ زبان دراز 
هر حرف ~ مذه سے WG‏ سے شعله رن 
سینے مين دوستون کے هو جائے Jo‏ كداز 


بسن اب تو میر رکھەلے تک af ७०५)‏ وین سے چیوز دے اس داستاں کو 
رلاوۓ گا کان تک مردمان: کو: cal eu‏ رهق ot‏ کی E‏ 


cise Jus &‏ هو b‏ & هو لیکن اس wie‏ شمۂ D‏ $& مير نے zi]‏ 
OT‏ مين گرئے کے يهاو بہت پیدا کش २९‏ اور كربلا کے وافعات مين سے درا 
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aug‏ مثا“ حفرت على fel‏ کے J‏ 


إنكيز مناظر منتخب کر کے إنهين بار بار نظم لوت مار yi‏ 


5 اور اس کے بعد‎ wold کا سوال حسین کی‎ 3b 
११८१ حفرت قاسم فى شادی‎ spe a عابد کی اسیری اهل حرم کی‎ 
تیا‎ US aly Las ایک کہے تھی نوشه قاسم‎ 
كهاساعت تھی نحس ولا جس‌میر, بیاھنے کر تو آیا تها‎ 
إتنی هی کیا لایا تھا‎ 2९५ لگ گئی چپ ھ‎ 
هوثى‎ Ara هاته کی مهندی‎ a ذه بول ه بتک‎ 


trew 0 | 


dj‏ کسی مات میں يارو إيسا ستم بھی كرتا ه 
سبط نبی" ०३»‏ على geal E‏ سے AUR.‏ 
دل تو چاه جيذ کو پر موت په جى كو دھرتا ه . 
کیا سمجھے تھے شامی كو فى جن سے ایسی برانی‌هوای 


oie‏ بهائی بهتیجون کا एक‏ نا - ميسر سب کو UF‏ یی سے جا نا 
کسو کا تن ه تيرون کا نشانا ۔ كسو کا سر ہوا 2 جار پارا 
فلک توف ءجب چوپر بچهائی . سجه‌مین‌چالتبری‌کچه نه آئی 
(el‏ دين نے جان بازی لائی موا لیکن نہ اينم جی کو هار( 


جھاں تاریک 2 se ae‏ مر BS‏ سارت 
GH)‏ ایک ايب SoS‏ دشنون d‏ جان سے مار 
See la‏ سوم باز مانده شاه کے هارء 


چراغ اک نيم کشته سا ه باقی سو بھی 3544 22 


5 


بھائی S) amy‏ تيغ سكم تل خنجر ركها گیا شه مظلوم کے گر 
je‏ چند سر 29 0187 بر خورشید سا وه ريك 2 زمين وزمان وامصیبتا 
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رخصت امام کے متعلق. ایک پوو| موئيه OS‏ مت 209 کی 2s Xd‏ 


سانهه ولا زم کوئی هوت رهون o2 M‏ حیف 
c?‏ > کے 52 hie 2 Als‏ 2 كيف 
پھر جو بازو تھے و سب هين علف خذجر و سيف 


قاسم اكير کے LD‏ کہا گئی تلوار oe‏ 


La‏ حالت بیان 3S‏ کے بعد باقی ماندون & متعلق ७१४०)‏ بھی رخصت 

3 جز هون اور میر .5 يهان أن [d‏ بیان کافی ८४७०३०‏ 2- | ختصار 2 خیال سے هم 
يوان صرف حفرت Olin ११ dole‏ سكينة کے متعلق Id gra‏ ایک ایک a‏ نقل 
ay‏ ھون : : 

ایک تو تپ af‏ رهتی ه نهایت 2 i>‏ 

دوسرے: 2 رھ ٩‏ شب خورد و پیر 

تیسرے مرك بدو سخت کرے گی EIS‏ 

so फ्री छू करी 3 SS oy 


— — 


جس SS‏ جان مری تن سے جدا «رویکی 
دن کی ھوجاے CR छ‏ تهرك هو| Sage‏ 
درهمي برهمي سے حشر بیا هو وے گي 
اس دیامت مين Sake‏ ہے خبردار we‏ 


ایک روایت دون نظم کی سے که زتمام حجت کے لئے ge phj‏ نے يه 
عورت پیش کی کک وک عرب ووز کر کسی اور طرف نكل جائیں۔ عدر uyl‏ سعد 
اس پر ud‏ نہ هواد آس ج ایک عیسانی بهي موجود 76 اس نے إن لوگون 
كو قائل کیا که ul‏ کا يه نعل 5०0७ Shas]‏ ه ابر انبين & Ex *é‏ 
که عیسائی تو خر dee‏ کي ust?‏ إهانت نمی گوارا کرمسگھے۔ تم آخر كيس مسلمان 
هو که sem‏ کے aly‏ کے بات يه بدسلوكي 20 اسي grë‏ سے Ga, (lo‏ 
سود | کا اي ایک مر ذية > جو اس ob‏ شروع هوتا ے : 


مين ایک نصاریٰ سے یک زره ناداني 
ley‏ کی مسامان هر Š‏ بولا 59 ذدراني 
عیسو کے aly‏ کو دن ae‏ < ڌرباني 
کرد. تو ھن Bae‏ دعواے مسلعاننی 


Shs 
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Jü‏ 27 مذاطب 2 
يه دکپانا که يزيديون 
ge‏ تک مامت 


دونون مين نرق 2 تو يه که سردا کے qe‏ ندراني 
اور دير کے يمان ادل شامس- دونون کا مقصد ایک هي oh a‏ 
نے كربلا مين bal‏ قابل نغرین كام کیا هه جس پر دوسري ترم 
RSS‏ 
مصیبت' ان 


امام حسین کي شهادتك بعد عورتون کی فریاد زور حفرت عابدكى a‏ 
) 


کي ذمعداريان» ان کي تنهائي؛ کے بیانات مير کے خاض موضوع هين- سردار : 
> كبر کي (els‏ مخدراتكى Wy‏ نف‌امام کي مجبوريان o‏ شبه ایسے بیانات 
:هين جو ستنے والون کا کلیجہ پاني کرسعتےھین لیکن كربلا کدردذاف مناظر مين سے 
ان مین کا بار بار ذكر اس إهميت ४‏ پته ديتا 2 جو إن واقعات کو مير کے ORS‏ 
میں حاصل ے. میر کے عنفغوان شباب هي می اای 5 را انتقال کر كش اور 
ایک بڑے Se‏ كي مرجودكي کے باوجود گھر كي ذمكداريون کے علاوة Sy‏ کے 
جوزت o‏ قرض ٤‏ بار n ug‏ اي کے سر آیا۔ lzel‏ و اقربا لل ES‏ يور "oy‏ 
oai!‏ کے BWI‏ هين : 


EI aS?‏ ددص Algo‏ خاک SEU P‏ [لبصری ساختند يكبار 3 نظرم 


IS | إند‎ 


2 زمانه ye‏ کح Pay‏ جس y‏ تعلیف ده c‏ هرا اس ol te‏ أن & مزاج 
3 ایسا १४३‏ بی e$ E‏ ,5 حشرت عابد کی حالت كو سب بے sob;‏ |نسوسلناک 
سمجھتے هين اور كريه و بگا کے لئے مرثيون مین اس کا ذکر بار بار 21 هین. 


میر کے مرثيرن مین درد و تائیر ه- أن کے لبجه مين كداز اور سوز بھی 2 
OW‏ اس کے باوجود بھی أن مین وہ نشتریت Qu‏ > جو ان کی غزاون کی 
خصومیتے ان کی شاعرى كي بلندی' إن کی عظمت کا راز أن کے درد ऋण]‏ 
اشعار میں ه؛ اس سلگنے وا لی کیفیت Bn‏ اس گھتی هوثى کراه مین ےھ جو ان 
کی OF‏ مين درزی هوئي ه اور جس نے gie]‏ وه مقبولیت بخشی ص af‏ 
شاعری مين درد و غم اور مير هم معنی هو گے एक‏ ان کے مرثیے جونکة QU‏ تک 
منظر عام پر के et und‏ اس لئے ان کے متعلق لوگون کا يه ars‏ که آن کی 
غزلون كي oF‏ ان کے ठाव‏ مين بدي درد و الم" اشک و آه کا ایسا رفور هوك 
که اردو کا کوئی مرثيه كو اس پہلو نے إن ४‏ مقابل نے هوسکء گا۔ مير کے یه مرائی 
dato‏ کے بعد یه ترتع پرری نھین هوتی. र‏ 


بچین مهن جو بچه بر لاد بيار سے کہا > 20 هميشه cb!‏ کر فرورت سے 
زیادہ [همیت ديم के प‏ اور اين ارد كرد کے لوكون سے ايف كو Jal‏ 3 برتر 
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سنہ جھتا A‏ میر اگرچہ 22 والد کے de‏ لرک نہ تیم لیکن ow ub‏ کے dg‏ 
لرکے تھے۔ اس لئے شروع شروع ان کی نازبرداریون مين iS‏ نھن LP‏ بڑھ 
تو۔بڑے بھائی کی موجودگی ایک طرف باپ اور دوسرے گھروالون كو ان کی طرف 
إتنا متوچه هول کا موتح oie‏ 7220( تفي دوسری طرف مان کی محبت میں ایک 
اور حصهدار ul‏ کا چھوٹا [on vi‏ هو گیا اور مان کی محبت جو صرف إن کے 
2 مخصوص هي دو مو اون کی طرف Ranks‏ ھوگئی۔ Ls‏ حالت میں بہت 
we‏ تھا که Syl‏ ذدن مین اپنی أهءيت کا جو |حساس ديد| هوكيا تھا وہ اس قسم 
کے woo‏ بچرن کی طرح akan sab;‏ ذه Uy‏ اور Uh‏ کون میں Us‏ هوجاتا )2 
ol‏ کے Sy‏ سے عقیدت رکھنے والے سید Wyle]‏ کے باس eh] OH‏ اس. جذے $ 
تسكينى کا get‏ ملا. ایت گھر مون رھتے هی تق ८२‏ إذوين کے باس رهن لئے- 
aly} ov Shun‏ أن d‏ نا SO‏ کرت" إين $3 $ oe‏ عزیز w)‏ اور pla‏ 
دیتر تھے۔ دک مير مين كوم هون 


ICM کرد و با نازو نعم ہی‎ (५४ pelo إز خود‎ Exe" 


اس خاات مین سن شعور کو پہنچے۔ سید Dye]‏ کی رحلت کے بعد ان 
کی ذارک مزاجیوں کا جو سهارا » 6 اس کا جوتكا و5 پوری oe‏ محسوس ای 45 
كرات تھے که Si ol‏ ۳ ان کا ust?‏ انتقال هو گیا اور ناز درورد 5 دو عدر مير بر مصائب 
أوز BLU‏ كا )12 دوکیا. بو بھائی باپ کی کل ssi.‏ تون سو A) oR‏ + 
الگ ھوگئے اور wl‏ کتابون س. یواسطه كبكر كوثى حصه WN‏ دیا۔ تین سو 2929 
جو باب پر قرض تھے 'ن کی (४1०‏ بھی اسی ISM‏ پر عاید هوثى- جو لوگ اب تک 
مير سے بو تپاک سے ملق تھے إن m‏ هر طرح عت اور خاطر BS‏ تھے إب نظرین 
جرال اگے۔ انھیں ایسا معسوس ھرنے لگا جيس ساری:دنیا ان کی دشن TI‏ 
ه- .ان جو قدر ‏ منزات تھی وہ ان کے ios‏ إضانى ی وج سے تهی- ان کی 
كوثئ قدر ذويى كرتا تها- اس |حساس سے ان کی جوت AS‏ ی شخصيتت جو 
سيد امان! اله کے )3 ديار ilz‏ نظر مين ph See (Pde‏ هو که : تو 
اهم تر gum‏ اهل shy‏ کی ناقدری اور بدخلقی کے شاکی" १४१७.‏ وه دهلي | 
we‏ سردرستى بھی 599( قدردإنى ھی جس 1 نوین خود Hd‏ بنادیا- > 
جيس .إن کی مشق سخن بزهی لوكون ک دلون مین آن کی Be‏ هوتى گئی۔ امرا 
gal‏ این مشورون مین شریک af‏ سیاسی كتويون :کے سلجوادمين ان ४‏ حص 
Syl ‘Uy‏ شاعری‌کی سب تعظيم کرت لیکن टला‏ عن مین إينى. ناقدری کی چوتت: ' 
اور اپنی إهميت کا جو إحساس تھا اس کی OHS‏ اس سے OH‏ هوتی تھی 
کو ازدر اور دوسرون كو سانب بچهو ‘UU‏ إصفالدوله $ خاطر مين ذه لازا“ ۱ 
جوبدار کے ذریعے سے گهر بر خلعت 20 سے VEOH‏ راستے میں ७४०‏ كرف ہے 
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SIG]‏ کردینا" حاکموقت کی تعظیم کر 20 كير تہ Uy‏ ایس cid, quf‏ هين गज‏ 
7 € 
ed‏ طور پر ایسے ذهن کا پت ديقم aie (normal) ORS OR‏ > 
REN तात S ۶۲‏ 
पह‏ نے ارو اس کا مرتبه گرا ک درپ رهتم هین-.ان کے لئے We‏ مین سب > 
eens m3‏ & سب سے۔ itp‏ غم 2 - كيت ११०‏ پر 
(self centred)‏ بی كر إنهون 3 ni)‏ کے آخري حص مين (Leyes‏ اي ارد 
كرد إيسى ७००३ Jud‏ بنالى جس مين سب کچە ان کی ES‏ 
ادم مذهبی جذبات کے بارجود جب مير آمام Qi‏ کے غم مين | 
تو ان کے بیان مین وہ تیزی؟ وه سک" وه ذشتریت نوين بیدا هوتی جو ان 5 


خود نكر 


TE.‏ لئے 


JG ys‏ کرتے شون 


3 غز لو 5 میں 2+ 


اس كا یه ماب WKS‏ مدیم نوين درگ که مير کے مرثیوں مين درد و LPi‏ 
3 تتدان 2- أن S‏ معاصرين ष्ट‏ كلام gi yas‏ ركهم AY‏ بعد بڑی آسانی سے د٭ ويصلة 
میب 


کیا GO‏ 2 که ان کے Br‏ ان کی غزلوی ہے نشتریت اور غم |نگیزی مین 
र्ट‏ هون تو هون دو سرون کے ellie‏ موی سرت يا uoi) pS‏ دیکھئے : 


: مسكون‎ le 
جنا کے دشت میں جس دم گیا حسین غريب‎ 
iy حسین‎ ES à cS اور 4 اسی 6 نام‎ 
جنگل مين با پسر و اقربا حسین غریب‎ 
غریب‎ WS اترا رها‎ X óp oat 


>( 3 اس س کا اطمه که بیتے 

یه Gye eto‏ ه تجهه بن اس تو [ کے بسا 
or‏ نے تجوء کو ७१)‏ > اس مين 1 کم ربا 
اور اپنا نام تو اس مین ركبا حسین غریب 


E ۵٣۳٣ 
JU برس. کا تا‎ ०८१४० he hus 

ese . ४५७ اب‎ Ge yy 
غریب‎ que کیو إجل & حوالے وا‎ 
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سنه aD‏ ۵ ۵۶۸( اگرچه ا والد £ £y e‏ < تھے لیکن | ی والد» کے ay‏ 
i) 5‏ ^ 7 4 
£y‏ تھے اس هم شروع شروع ان és‏ ذاز برد اریون مين 545 نودن هوثى- بڑھے 
تو۔بڑے بهائى کی موجودگی ایک طرف باپ اور دوسرے كهروالون کو ان کی 
| متوجه هو کا oie co‏ دیتی تھی دوسری طرف مان کی محبت مين ایک 
yy‏ حصعدار ان کا چیوتا Tog 2७‏ هو گیا اور مان کی cme‏ جو صرف ان کے 
لئے مخصرص في ذو مواوك کی طرف مذععداف هوگلی- ایسی حالت میں بہمعد 
gf‏ تھا که ७४७ Spf‏ مین إينى ४ akan]‏ جو |حساس ديد| هوكيا تھا وہ اس 5> 
کے bos‏ بچرن ces‏ طرح &j ARTY sol;‏ هوتا اور كيين کون مون فذا هوجاتا oe‏ 
أن کے والد سے عقیدت رکھنے وال سید إمان الله کے ياس eb! gat‏ اس. جذي $ 
تسکیی کا سامانں ملا. ایت گھر مین رھتے هی تھے BSS pae] ८२‏ پاس i -5 id)‏ 
Shun‏ امان cel ai}‏ کی ذازبرد اریان ८0? $ £7 eJ ‘ays‏ عزيز w6)‏ اور تعلوم 
ديقم تیے۔ SO‏ مير مين 20 هون : 


”امعة از خود جدايم نمی كرد و ہا ناز وم می پرورد“ 


اس SHE‏ مین سن شعور کو پہنچے۔ سيد إمان الله کی رحلت کے بعد ان 
کی ذاركف مزاجیونں كا جو G p ॥‏ اس كا جوتكا وک بوری طرح Un‏ بھی 3 
کرہاے تھے که إن کے وان کا بھی انتقال هوگیا اور ناز پروردہ نو عمر مير پر مصائب 
اور پریشانیون کا )12 ap "७४७०‏ بھائی باب کی کل .جائداد تين سو كتابين :لے کر 
زاگ ھوگئے اور نھان کتابون س. پواسطه كبكر کوٹی Kar‏ نوهن دیا- تهن pe‏ رودیم 
جو باب پر قرض تھے ان کی SIT‏ بھی |سی لادلے پر عايد هوئی- جو لوگ اب تک 
००० ye‏ بو تباک ہے ملق تھے“ إن کی .هر طرح e‏ اور خاطر 25 تھے اب ذظرین 
oil BN‏ ایسا معسوس هرد لگا جيس (५०७० eye‏ أن کی دشن T3‏ 
انی کی جو قدر ۰ منؤلت نهی وه ان کے وصف ४‏ کی رج سے تھی۔ آن کی 
كو (084० )०३‏ رتا تها -. اس احساس ee‏ 7 چوت yh A‏ : شخصيت Ja‏ 
سيد ult]‏ کے لاد بيار سے اپنی نظر مین پہلے ..هى = رت e‏ هو 35 o, ८‏ 
اهم تر هوگئی- اهل وطن کی ناقدری اور بدخلقى کے شاکی" هرکر وه دهلي Bf‏ 
بهان سربرستی بھی »)2 * قدردإنی بھی جس 2 ७१७‏ خود sies‏ بنادیا- جیسے 
جیسے .إن کی مشق سخن LPP‏ لوكون ک دلون مین ان کی جکہ ھرتی گئی۔ pel‏ 
on)‏ ادنے مشورون مين شریک “obey‏ سياسى OF £ wr‏ ان 6 kaa‏ 
‘yo‏ ان کی شاعری؟ سب (ABN‏ کرت لیکن ७४० Eyl‏ مین T3‏ ناقدری‌کی چوت: ‏ 
اور اپنی إهميت کا جو إحساس تھا سس تسعین اس سے oi)‏ هوتی تھی 
اپنے کو ازدر اور دوسرون کو سانب y‏ بنانا [صف|لدولة 5 خاطر ee‏ زی لازا“ : 
چربدار ८‏ ذريى سے گهر پر خلعت 20 سے “USS‏ راستے مين QUU‏ کرد ہے 


— 
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£A‏ واقعات شين جر 


toys JG]‏ حاکروقت کی تعظیم کے لئے کیا نه عونا ایسے 
(norm‏ نھن“ of‏ 


3 al) به ديقم مین جو متوازن‎ ४ طور پر ایسے ذهن‎ el, 

هروقت یة:|حساس 0۳ ترھیں کرت ا کی ا 
کھتا نے ارو اس کا مرتبه كراد کے درب رهم هين- ان کے لئے खा किए‏ ہے 
أهم اپای شخصیت ھ سب سس ا۔۔إہنا E‏ 2 - گہرے DN‏ خود .> 
(self centred)‏ بن کر pail‏ 3 (عمر کے آخری حص مين خصوصا) yl‏ ارد 
كرد إيسى Jus‏ دنیا بنالی جس مین 7 لله 
eka]‏ مذسبی جذبات ک 7+ آمام حسیی ک غم مین ORISA) ST‏ 
تو ان کے بیان مین وہ تیزی" وہ کسک؟ وه ذشتریت نوين پیدا هرتى جر ان کی 
wy‏ مين . l | i‏ 


اس كا يه مدااب [pe ow cise WKS‏ کم AL y^‏ مرثیوں مين درد و Ll‏ 
کا نتدان ه- آن کے معاصرین کا کلام نظار مین ركيم کے بعد بڑي آسانی ہے يه «بصله 
کیا جاسکتا سے کہ ان ک Bye‏ إن کی غزلون ہے نشتريت اور غم انگیزی مین 
کم هون تو هرن در سرون کے متابله مان بدت یا کمتر نھیں۔ ديكوت : 


: cit wie 
غریب‎ A جنا کے دشت میں جس دم گیا‎ 
غریب‎ kam اور. اسی 3 نام نلک نے رها‎ 


جنكل میں با پسر و que ए‏ غریب 
dp out‏ کو hl.‏ رها ga‏ غریب 


| کے بيت‎ able اس سے کہا‎ 3 U 
Sis el يه دشت سونا ھے تجهه بن‎ 

زمیں نے em‏ كو a ९१‏ اس میں آ کے سما 
اور اپنا نام تو اس مین رکیا حسین غریب 


Jo € کے‎ ebb نے اس كو کہا‎ Bl 
ستاو برس. کا € اقرار‎ be hus 
و لوار‎ FS. SI 7 Gya y». 
غریب‎ oque IR حواله‎ £ gel کیو‎ 


—— 
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جب ] كربلا مين وہ كردش کی مارى sg‏ فاطمه بق طق را پغاری 
گنو بادشاهى “ لتا شهر يارى چلی شام کو das w‏ بچاری 
ناکت کو مخاطب کیا کاے ستمکر تجھے کچیه بھی 22 شرم اے تھرہ اختر 
کر ویرای کیا gb‏ سو کر eel‏ ميرت وارث کئی ایک باری 
NGGEN ONE NE RR ०5० `‏ 
سنای سو کیا آگے فم کی उ‏ که دل عو گیا شرم ہے bt‏ 
مين دکوهکی ०२०5० SDE‏ زہاں تام بند AN‏ ہے هاری 


مان ان کے معاصرین مین صرف سود| کے مرٹھے ایس هون جو مجموعی cae‏ 
سے إن سے بهتر شين - تاثهر کے علاوة إن کے oF‏ اور جنگ رغورہ کے مناظر 
tol‏ کامیاب هون - ساتهه هی ساتیه سودا gu Al‏ مین بین ک ایسے e‏ 
:206 هين که مجموعی دیٹوت سے aio]‏ مير سے بهتر Bye‏ كو Wile‏ پڑے گا - 
أن دوثون إستادو 5 کا اہک ایک مرثیة ایک هی زمين مين 2 : 


سود[ : بدن مون زخم ستم رن مین جب اتھاے حسون 


ow ah جانکاه كر‎ had اگ‎ ghu 35 


درد واثر کے إعقبار سے أن دونون مين مير کا iyo‏ سود ہے ہترھ - اس کی 
ایک وجه تو یه ه كه مير نے سود)کا bya‏ سامن ركية كر مرثية لها ھ اور خود هی 
اس کا ii‏ بهى کیا 2 - دوسرے یه که میر بھی AG‏ شاءر ھون - 
MMS LNT‏ سے سود| کے مرئیون کے بهتر هود کے یه معنى تو نہیں هين که 
ان K‏ هر مرئیه مير کے هر مرٹھے سے بهتر 22 - 


مير ८‏ مرثيون مين ८2)‏ زمانے کے رسوم اور معاشرت کے عناصر ھی داخل 
oR ८0‏ - ان کے مطالعے سے اس زمانے کی عزاداری کے متعلق بو سی se‏ 
oes‏ معلوم هوتی هون جو اب غالبا متر ك هو گئی هین ag‏ ذوحة و 23 
७१‏ جس طرح ci‏ كل حسین حسیں“ حسين امام حسين حیدر حسن حسين 


| : رفا لثبربری" رام پور کے نسم مين یه عبارت ملتى ھ : "یه طرز 


CARBS e? y bx 
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3 ۳ 1 
qu‏ جاتی هين ol‏ اس وت 


< مدائین ; 
c5‏ تھا عجرم رت لوگ 


o> ۱‏ شاه es gie‏ 7 
ules {ir 3 4‏ لگا نے < e cl»‏ 
OR 2”‏ 2 لوست ى xA id b‏ نعل | ) 
x‏ کی کلنی ہنا كات تھے اور |ظہار عم OU‏ ) 
लवत‏ هنن ۷ مرنیه : 
کرک داغ ليا كرك تھ - أن < ر 


اوھ کی evo?‏ 
چیزون کر گرم 
كنا متا 1 گے wW‏ خخ ملا! 
محرم 8०० 15 ६‏ كر dE‏ رھین گے دلون: پر ملال 
E ko : ۳‏ ۳ ن کا شغف بہت AS‏ 
NS‏ سے le o c ud‏ داری DEA »l‏ 4 لوگر ¢ 3 
زگاھوں مين أجاتا ه - 
ان کے dy vim‏ ا میں جن سے ८२‏ دنه چلتا A‏ 5 و pile‏ کے ساتيه 
بهذ ک لئے لي گئے هين- ان کی aym‏ سے پرانی طرے کی سینه زنی ک. 
اهكف د ر اتار چڑھاؤ 6 مات اندازہ ھرتا 2 yy‏ دهن میں dee‏ شاهى وضع 5 
ماتمون کی ضف آجانی 2 جوش عقيدت مين سينه كوبى مین مصروف هين : 


ی ای کی که به WS‏ حسینا 
Ses‏ سے نرے کلام يا امام يا gie‏ 
چرون رف 2 غور و فغان وا مصیبتا 
US‏ ننس ھا ادن روز سفر 2७‏ حسینا 


چہام 2 = محبان أسى شاه دو سر ४‏ 


حفرت تا 5 ۹ 
e E | ۲‏ کی دی !35 رديه كويون 3 LPS‏ موضوع “È us?)‏ 
e y: m‏ ن 2 بعد سود| و سو .2 هی ای ان بوت سے هلو نکا لے OR‏ 
E E AMES‏ که مس ८‏ ین BL‏ 
A‏ هين j‏ ایک 2 7 سك Jo 57. gs“‏ جوڑے $ طرف إشارے 
A v Dee‏ ا ان ثادى اسی دن رچائی“ تر اسی سم 
UF > S e‏ مين Jaa‏ شان G‏ یا NY‏ 
نی شادی 4 ‘ely ayan‏ س les‏ 


آرس f Ee‏ باز A H 4 E‏ ۰ 
PRIS 7 WAN‏ نيف وعدرة & ذکر سے مرئدے مين درد بيدا 


ی 


مر کی QU‏ أت سر 325 8 = 
۶ سو برس پيلك کی Wheat -a yey‏ 


طے کر E‏ نکر گئی 2- bl‏ 2 طريق بدل گئے "७७‏ 


oie ace Sy * 


— ———— 
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لیکن اس وفت .ایس :بهت سے BU‏ اور مساوزۓ مستهءل تھے لخ اب:بدل گے 
Qu‏ ۳ متروک هو کے ھی اور ایک عام بوهم والد کو DS Ss)‏ 
ٹا مانوس معلوم هوتى TOR‏ ان UJ‏ تغیرات کے متعلق هم Lge ok‏ 
پروفیسر سید مسعود حسن (فوی elel‏ کے Sabre‏ جو[ھر سخن (جلد دوم) كا 
ایک ذتباس پیش کرتے هين جو مير کے کلام بر بھی Uf Golo‏ 2 : 


KS علامنت فاعل‎ LJ متعدی کے‎ dsl o جن حالتوں‎ wl”? 


انا فروری ه اس عبد مین غمير متعلم کے व्हॉ.‏ فروجی نه تیا 
مثا مين US‏ مين کیا مين سنا وغيره ے تلف SY‏ تے- 
ندل حال oras FHS Salis Bs”‏ 
در ”2“ gU ४‏ كرت هیی- أسى. عبد مين اس غرض کے لئے 
مفارع £ "T‏ در Ig? syn, IA‏ , اور RV‏ کہتے que‏ 
پوچھتے هو مارتا هون کی ھا ای مت gi a5‏ ہیں xe»‏ هو 
Ele‏ دون بولك ai‏ ای «طرح: 5 “३२२१‏ با تھا کی Ka‏ 
کہے تھا GAAP chew‏ تھے۔ E‏ کی was‏ موی ns‏ فعلون 
uie c‏ کے صيغون مين آخری :نون سے टक‏ ایک الف Sep‏ 
تھے , اور حال کے صیخوں میں نعل اصلى T‏ 1 ٣ق“‏ & 


Ka کی‎ (११६६२०७ ois gelb» تھے‎ Sy wr بعد إلف‎ 


Qu dui‏ دیکهیان اور أت ton cs Ra “oh‏ ترستی شين 


تھے۔ 


که aka‏ آتیاں yam‏ بستیان uam‏ ترستیان هين 


पटत... E‏ موث ]¢ جمع حا متب (७४१‏ موصوفت هود تھا تو اس 


c اور صنمت کی‎ ai , کڑھی۔ جج لات‎ st بھی‎ ०-२ کی‎ 5 
We 50 bas, o مین الف‎ ya) 2 saf TER i$. 90५ ۱ 
res E al : i , 

UST ale byte Toi us‏ كد محل بر EU‏ یں 


> کر Ke T‏ 
تو اب تک لوكون کی زبان بر 2 لیکن الى لجن SE‏ 


وک نہ 


= A oe ass us fi. - مخصوی تھا‎ E اس دور کے‎ baru) 
حروف‎ ge تھے متا میم لگ‎ 29 LS لكك‎ ८६०. یتک ند‎ o un grs 


«X2 شین ~ دول‎ x أن کے‎ Š is ۳ مین | با و‎ xs £ vein nou 
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0 0 a E 
سوں؟ نیںٴ سیں‎ US धुळ ceo 
€ aD 
o? as mj ] i < 0 5? (CGY s ~ 
fs b n GU gr 4 بولق تھے - ضیر حافر "توا کی‎ 
تھے مد‎ eh bis در‎ 5 णा 


"m Vig ‘sy هيه" لک“‎ 


De J us? 


S = کرد تھے‎ dies] m 
: x) SS Sasa أده“‎ pol 

$ هو wl‏ )6 باجۂ 
ار Seo. unas‏ جیدھر؟ ٹیدھر لو هو P‏ 
بھاتنا؛ ماتی مير ببى كيك شين - UN‏ لفاون ठी‏ تلفظ مین 
صرف Lys‏ |عراب کا فرق fie‏ هلتك گهسنا اُس Sly‏ مین 
هلنا اور گهسنا تھے - بعض لفظو و إستعهال c? »l‏ 5 
bye‏ 89 فرق تیا مثلا ان کو جن کی گی Ka‏ انووں كو 
جنیون کے اور 2,6 تیرے کی جکه "ume‏ تجو بھی بولق تھے - 
ale ye‏ "تس" اور جدھر کا تدهر हुए)‏ تیا" اب ان کی sa‏ 
اس" اور कर्ण‏ 23 هين - کسو" am 0७‏ جیوں؛ سين تو 
اب سی चि ‘ut‏ جون" سے Be‏ ھیں - اسن“ جسن 
کی جعه aod‏ مان व ul‏ جن نے بولك تھے yt‏ کی 
تذكير و تانيث مين بھی aS GAS‏ اختلاف تبا مثا مزار کو 
موذمث اور خلش کو مذکر Dy‏ تھے - 


اب تک جن لفظون کا ذكر کیا گیا ود تھوڑے تهوز تغير کے बह‏ اب 
بھی بوك چات ot‏ - أن کے علاوة اس دور مين ایسے BU]‏ اور 
مکاورے كدير تعداد مين eh‏ تھے جو بعد X‏ بالكل متروک 
ES‏ اور أن کی >& نئے لنظوں 2 لی ء مثال poe ८‏ 
اس o?‏ 2 چند BH‏ بہاں ८.‏ جات هين - ندان (آخر)» 
بستار (صيلاق)* تک .)15( نت (siga)‏ تنک (uh)‏ 
D‏ )53 (* » )><( )£ داب ( sara) [cod Á‏ 1 
موندنا (بند “(UX‏ 


28 کے كلام مين يون تو بہت ہے هندی BU‏ = موجود هين جو اس 


le‏ کی تتعریرون مين عام طور پر استعمال نهین هوت لیکن إن کے مرثيون ہین 
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it ‘Ub گوس“‎ ५) اچرج» بسرذا؛ بسار‎ oni - à sob; اور‎ sai کی‎ Eid] p 


تهور وغیره اس کی مثالیں هین. 


مير کے مرئیون کا مطالعه 26 وفت انیس دا ان" کے معاعرین کا کلام سامنے 
رکوہ کر أن سے ७५४ Bilge‏ ویسی هی غلطی ھوگی جسے کسی بيج کی کسی 4 
جران سے زور آزمائٔی ترانا - ان کے cise‏ مرتى کا إندازة ان ے معاصرين اور 
پیش oy»‏ کے FONT‏ بس منظر هی مين هو سکتا 2 .اور جب إن «pe S‏ 
حالات اور معاصرن» نذليقات کے سانهه هم ان کے Bye‏ دیکھتے هين تو MD ४)‏ 
ايف oe‏ کے کامیاب مرثیه كو نظر Bf‏ هدن - يه مرثهء أن کی غزلون کے مقابلے oie‏ 
کم Se‏ سبى لیکن اردو ८890‏ کی ON‏ مين ان کا درجه Rh‏ ام لور 


- کی جا سکتیی‎ oue) خدمات نراموش‎ T اور اس کے ارتقا میں ان‎ 2 ३७.०७ 


۱ Sra 


)55( غالب کی سیرت کے متعلق کچه نیا مراد 
3 
خواجه saa}‏ فاروقی“ 


دهلى “es‏ 
دهلى یو ذیورسقی؟ “dbo‏ 


غالب کے سیرت کے متعاق برت كوه Kale kI‏ ه- ایک $$ A.‏ انين ول © 
درجه اور ان مین ४,‏ تمام صفات قدسى BSI‏ دهوددة 5 نکی p id n‏ 
طود » ایگ gana‏ گوشت يوست کے انسان مين ७९७‏ پائی جانین- مر 
بد|لماچد كو وى T Wk‏ وجه SRS‏ وه > و ad‏ كوم و 
اور توحید و تصوف کے مسلک کو سو سو طرے سے نظم 2४‏ ولا 2922( 4 
اه خدا کی ارذل ترین مظرق قرار ديا له إور كوثى برای إيسى D है gi)‏ 
اس سے منسوب نہ کی هو ضرورت ھے .که غالب nc‏ سیرت کے متعلق مطبوعه 
اور غير مطبوعة مواد کو یک جا کے ایک مكمل تصوير il‏ ی جاٹے جس 
می عقیدت اوو Cada‏ کی cS,‏ | نہ هوه 

اس موقع پر تمام مطبوعۃ مواد کا إحاطة US‏ همارء em ४१७४७‏ ہے e‏ 
ه لیی. غالب کی سیرت کے بعض مباحثه إنكيز guise‏ کو وإضم كرك کے لئے 
c‏ 5 تعلق 2S‏ اور غيرصطبوءة مواد سے ھے؟ هم sin‏ مطالب S‏ طوف چشم سخن 
سے إشارہ e»‏ گے تا که اس تمیددس آینده بحث کے سمجھنے میں JU]‏ هو Ba‏ 


NE‏ کے خطوط اور کلام كا مطالعه کرنے سے معاوم هونا ه که وہ مقبوط هرش 
و خرد اک“ دنیادار آدمی -क‏ شيخ سعدی کی OP‏ إن مین ایک قسم کی هوشندی 
اور (5१९०७‏ زیر $ - مرز کی شخصیت مین के‏ جيز غير yara‏ كشش اور 
دلاويزى كيتى 2“ )7 ge‏ أن کی بشردت اور اس بر فخر و نازه - وه خود BS‏ 
هين : 


elsa); آدم دارم“ آدم‎ PE 


غالب نهایت ०‏ خلیق؛ ملنسار؟ بے تعصب؟ اور زنده دل unl‏ تھے 
لیکن إن کے حالات میں بعفى |یسی ORL‏ ۳ جاتی هين جو ان کے اخلق 
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ہے تخالف رکھقی cote‏ ان کی غيرت اور خودداري مين شبه نوين - ای ۶ 
مالی پریشانیان بھی تسلیم هون |سلئے کے وه پنشن کے FS‏ کم و بيش پندرہ 
سولة برس تک ac‏ ره- ४७99‏ & زمان» بهترین "آرژژن اور ارمانون € guy‏ 
تھا - لیئر عر بھی quel‏ ے Jj SB‏ کے J‏ جس de‏ مین |نگریزی 
حکام کی تعریف کی मे‏ و" ان کی ob‏ نے اچهی . نوين معلوم هوتى - ينشن کا 
e‏ & صرف ررپیئے کا معامله نوين تھا - SINS‏ حق اور وجاهت کا بھی معامله 
تھا ef‏ غالب us xd‏ اچفی ex D‏ عون I‏ 2 و5 جس ماحول 
کے sy‏ تھے“ Ul‏ مین بزركون کی عزت» ملک و مال سے زياده pli‏ تھی - دلی 
e 6‏ ی ملازمت سے إذكار کا بھی اصلی ce‏ دهی تھا - غالب نے تين قصیدے 
ملکه وكتورية کے لئے : اور ستره نعندوستان E‏ مختلف ely‏ گورنرون اور 
je‏ کے ४)‏ 4ے wt? TUR‏ بھی سوال ثناگو ی" اور ux c‏ سے Bol)‏ 
جيغه و سرديم و مالاے مروازيد كا تھا يا دربار؟ لمبر.|ورخلعت کا = بوادر شاه ظفر جس 
flrs | 5.‏ قلع تک ४)‏ 1 تھے اس ملازه تا cl: whe‏ 2 جو منعذرت 
آمیز قصیدے oi e‏ إن مین حصول زر & علاوة عزت yo,‏ کی تمنا use‏ 
جھلکتی 2 ew}‏ کے اس زمانه مين .عزت الى ایکا ८525‏ یه ês E‏ 
oof‏ کت و dab cb‏ ہے ig],‏ هو - لیکن غالب مصری Ls us‏ تھے - 
شود کی مکھی الہ تف. - جب LS Sp‏ .5 متعلق اخرى فدصله .هرا 
تو إذوون نے سوچا که १०७‏ شاه کے بعد شاھ हे ४०४०‏ هوجائ گا إسلء rl‏ نے 
تعلقات استوار کرنا جاهينى چنانچه asd]‏ .2 ملگہ وکتوریه S‏ تعریف میں فارس 
قصيدة (४४‏ )) خطاب و خلعت کی درخواست کی اس کا جواب جنوری 
۷ء مين موصول هرا 99 ۱۱ (४6‏ ۱۸۵۷ع سے غدر شروع.هوگیا  -‏ ` 


ov "(rob Los ه تو ایک واقعه کا لور ذکر‎ Uf ذکر‎ ४ پنھن‎ (F) 
سے‎ QS کردیا۔۔‎ US دهلی کو‎ E4525) کو کسی شخص 3 ولیم ٹریزر‎ ۵ 
معلوم هو کے ذواب شهء‌س‌|لدین کا دامن اس قتل. کی ذمعداری ہے داكا نهین‎ 
کو اہین بهانسی دیدی گثی - .غالب اور نواب شه‌ی‌الدین‎ EL APO اسلئے ۸ کتوبر‎ 
ذواب مذکور . سے معلق‎ os SJE تھے - ۱۸۲۶ء س‎ oi) کے تعلقات اچھے‎ 
بر بناے مخالفت ۱۸۳۱ع سے ایک ديسه زنل بنش کا‎ 2. gel تھی اور‎ iF 
ديا نها - مرزا کی ذوإب صاحب سے دشهنی" فريزرس دوستی أن کے مجستريت‎ oae 
معدو لى‎ - Wa بار ملذا‎ sb اس سے‎ wie :ما‎ S سے گورے تعلقات آور مقدمے‎ 
خود نواب‎ ७४. 2 باتوں نہ تهون لوگون کو شبه هو| کے غالب نے مخبرى کی‎ 
جو‎ à خاں کو غالب ک خلاف کوئی شبه نع تھا لیکن غالب‎ ७००] شمس‌زلدین‎ 

ofa ug Seal‏ ہے ان کی حرینانه خوشی اور مسرت ple‏ هوتی هر 
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£ صبح گاهی* یت خواهم‎ AES 


1 524 ۵ ستم 5 سام رسود5 نوا 
) 2-۱ گر ft e‏ رم af yle Pb‏ - .و دانم १‏ 


که ایی خیره‌سر ہے ازرم“ زود تر اد سا cl‏ 
«متم ظغرياب .و دعا مستجاب اس + 
1 
ous”? -‏ 
یم باتین (०४५, CA}‏ کی زباں ہے عجیب معلوم هزتي POP‏ )2 
أزادكي وإيثار و کرم“ کا دءویدار:هو 


(r)‏ غدر مین جب بادشاه دهلي اور als is‏ | کے تعلقات رک سیب سے 
کی y ves‏ 
۱۸۹۰ء میں دوباره جاری هوثي- OR Ze cos lo oly exilia.‏ 


کر RIN‏ هوگنی- تو ذواب یوسف le‏ خان is‏ سفارش 


DE ' Kia”?‏ 1ئ 3 bi‏ ماحبان ذی‌شان تذکار Salsa‏ اوصاف ذاتی اور 
ئ آپ کا عمل مین يا ھۓ - إله u$ agis‏ :فغل اور OS‏ کار دولت 
" مدار سے EAD Bly OR‏ جو مدارج Sl cy‏ قديم , سے QUA.‏ - ,364 


Sis 


ale اس إمدإدكاغااب؛ نواب‎ SES سے بون اس ی کے مطابق ظهور مین‎ IH 
2y २? y! | سے‎ 
११ 


جس 


,میں, آپ کا اقبال gee‏ کو ०२०‏ ينجارها ھے“۔ 


طرح عالم شیادت مين Of‏ ميري دستگيي کررھے هين - عالم غيب 


ag‏ :غالب Us ०४८‏ ھوجانے کے :بعد اس حقیقت ہے | اغماض کرت هین 
چنانچه یوسف مرز| كو لکھتے هين : 
j‏ والي mpl‏ کو . اس ینش ک. اجزا مين کچه دخل. نهين - يه .كام خد|ساز 
”2 بعلی ابن ابی طالب علي إسلام e RE) IC‏ ماقمل مين ४...)‏ مسلک 

يه ه بے ”مين Sy‏ سے بيزاز- هون .اور Aye‏ کو ملعون . جانتاهون - کبهی 
جهوت نیین “Wye‏ اردوے معلل ص ۳۷۰ 


py WE le (r)‏ سے ४75४‏ دل کے ماه دو هفته > Je‏ تغته کو لكوت 
"E cua‏ 


pu‏ خثر کی داد .اور نظم-كا alo‏ مانگذ تھی Uf‏ - بويك : Uf. ile‏ هون 
j‏ روٹی SRI‏ گره ہے . ७४ une‏ - سركار. سے ملتی هم ~ رخصت ميبي 
قسمت اور مغدم Paro ates 3 8 FD us‏ 
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हि 2 A) le‏ کوول کر یک وین Us‏ 5 اس )~ تک کچھ نقد نون ما - لیکن 
کنایتا و اس سے [ذکاو کرتےھین oue‏ که ۳۶ |کتوبر کو ایک ھزار )2 مل - چکے a‏ 
yj‏ تفته کے نام يه خط ۸ تومیر 1۸18 کا لہا هوا فے - (مكاتهب غالب ص (INI‏ 


اس سے معلوم ھرتا È‏ $& مرزا els Jam‏ بر دوستی کے ४०७)‏ میں بهي 
د نياداري کے JJ‏ تھے اور ابم اغراض کي حفاظات يوري شدت سے کرت .تھے 


hye ( d)‏ ۳ اب او( قتيل کي دشمني کي إنتها cse č»‏ 253 جس ہے مرز 
قتول 5 تەاقی سن يام تھے ۔ اس SS‏ دشن de gs‏ تھے = ناسح نے SW‏ آپدکن 
جك Sl‏ - وهان چندو لعل شعر و سین کے ४०७० ap‏ هين - موخرالذکر قتيل 
US Ss‏ كرد e pim e‏ کو لکھتے هین : 


چندو لعل زمر مار جه j ao‏ هذجار مارا S‏ درياين > أن Jd? ٦‏ 
قتيل )| باستادي كهرد - غالب را جه ميكند - و SAT‏ در اردو yea)‏ راستاید © 
ناس )| نجه مي Batt)‏ و خود عمرش از ०७७७‏ مجاوزاست - تا باه می‌رسم او «جهنم 


مي 2 ييدث C‏ 


fof uP Ne متفر قات‎ 


غااب كو مولوي غلام امام شويد سے us?‏ & هي 2( تھا & 5 قتيل : £ 
شاكرد تھے X-‏ اس سے cys ust‏ خوش ده تھے کے 5 ey) Mee‏ ماهوار $ نوکر 
ڈو eS‏ تھے = ایک خط مان لکھتے هون : 


”اب سنقا هون کہ مولوى غلام “sagt ple]‏ شاگرد Je‏ وهان we v2)‏ 
مين ) كوس انا و لاغيرى بجا رھ هين. اور سكن ناشناسون کو إينا زور طبع دکیاره 
Clase जनी‏ شخص مجهه ہے کهتا تھا کے مختارالملک نے منه زی UE‏ مکر 
مدي ]93 ے جارسو روپ مهینه سركار جناب 80( سے Bboy‏ € 


(اردوے معلوی ص ۳۷۸) 
ایک دوسرے خط میں ०३0‏ هين : 


y‏ لی غلام غوت خان ہے ys‏ مخلص خالص WY‏ هين > هركز أن كو 
(61९१‏ سے Sol‏ ذهین - إلبته اس کو خوشکو جانتے ७४‏ - اور بھی نه هوک که وه 
مير due‏ كريق....... ....,باطل است أن جه مدعي گوید - مدعى أله زعم مین 


- BES هم تن جاں کر حسد‎ Vo كو‎ eem 
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لام امام oui‏ هين - وهي شید جن 
-à Us “plana é‏ 


اس :خط میں مدعي ہے مراد مولوي 
sae LAY yi, ?? bs‏ مگ مطا 
کر ००७४‏ میں ” بندگں وااشان مددرم 97 ) 7 


(ov uP ps (كليات‎ 


يه بهي ei‏ رھ كه خواجه de wy (E‏ شهید کے بڑے معتقد تھے اور 
أن كو UGE”‏ سریرآراے كشورستان Saman NLIS‏ تھے - اذھرں نے ديوان 
ont‏ كو مرتب كر کے اس ३५२०७‏ بهي BUD‏ - فرماقه هون : 


A‏ ميري شوخي auto‏ - یوسف کو آژینه دکهاتاهون - خورشيد كو روشنی 
ES‏ حكايت سناتا هون - گلزار میں ول ORES‏ - ختن میں مشک تحنه 
بھیجتاھؤن.....۔۔ ....یعنی حفرت ४‏ دیوان مرتب کر ک .أب کے حور مین UR‏ 


(१ ص‎ Se SED ७9० 


3 غالب کو 2२‏ خبر سے حصول مقاصد کی Sara)‏ تھی - صاحبان انگریز کی 
آمدوونت تبدیلی اړو ४२४५७०‏ حال أن سے Gp‏ رهتا تها Hal‏ وہ إن کو خاص 
خوشامدانه خط dud‏ تھے - جب ہے خبر نے شہید اور غالب کے تعلقات کی 
نا خوشكوارى کا ذكر مرزا سے کیا تو (०0) 2 छट‏ انکار كرديا : اور لها که 
”مولوى صاحب سے دیری ایک ملاقات i‏ تھی جب و8 دلى रा‏ ور ہیں 
روز ملاقات سے اس دن تک كه حفرت دكن Sly‏ ھون“ کوئی أمر ایسا که بای 
U‏ خوشی K‏ هو - درميان میں نہیں Uj‏ ہپ ر پت E‏ 


۰ (1) اس سے زياده قابل اعترض غالب اور آزرده کے تعلقات ७७‏ جو اس 
gie‏ کا موضوع lel‏ هين : 


زرد 3 c‏ علم و JS‏ اور نجابت و شرإنت میں بہت M‏ تھا - وه مولازا 
qd US‏ ار کر कक FN‏ حی 
nm £‏ رن سرت شاه عبد| لعزیز 2 ایک فارسى خط مین > انہوں 2 5501 کے 
Oi‏ امین EN‏ نام مها bo‏ شمار دهلی که "فا بادا مین ७‏ تا 
رور ७०‏ تیا که وه opt‏ عقلی و نقلى i‏ 
ت oot‏ ثتلى اور ادب زور “rel‏ میں مارت تا 
رکہتے هين - Cee U‏ 
مولانا eis]‏ آزاد 2 لاھ که آزرده کے 2.७ que‏ 


Ute ; ७७‏ | ام کا 
مجع ७७)‏ تیا oof‏ اس کی euam‏ ایک is oe c 3 E‏ 


oe‏ - ان کا مذاق 


:406 


Y 


سن . بہت 5:४0‏ تیا - ४० ol &$ 2 pyr]‏ تو.دیوان. ملا 2 :او द‏ تذکره 
ka) eA‏ — لیکن حالى .2 جو اقوال أن سے منسويا aS‏ هين أن سے ان کی 
خکته سنجی اور سن قهدى کا fy‏ ثبوت ملتا هه - ॐ QU‏ بھی ایک &ala$‏ مین 
ul‏ کی سفن وری کا اعتراف کیا a‏ 

جج )| خوش ۱ نفسانند سکن 7 g.‏ بود . 

ob‏ در خلوت شان مشک فشا از دم شان 

Sac > و غلوی. و .إنكاة‎ (४७५७ و فور و‎ ON 

حسرتی إشرف ७‏ آزرده بود إعظم شان 


غاامب ے. آزرده کی مدے مين ایک ق دد بھی ५४‏ ه .جو كليات १७‏ 
مون موجود هم i Que hai] Sia‏ 


NG نشد‎ JU Jory m . که‎ soj) جنين‎ b. 
3 CE N ao خواجة گر ]$55 گسار می‎ 
Pee رای‎ HY ८9 یی‎ t. र 
۱۳ E متفق. گر عبن داي 2 على‎ 
TIE x j ۱ ساختن‎ ul بنامش نامه‎ oS چو‎ &£3] - 
OMM می.‎ e? ($^ uU بر نكارد عقل فعا‎ 
5 كنيد‎ 65% xe dal دل بددن ..وصقم نیا‎ 


1 من‎ liam ننگ اآوست بودن درسخو‎ ब. 
00385-92195 . صدر : دين .و دولت  و‎ 
= مير و مدوم و مطاع و وللی و رمولاي من‎ 
هراس‎ opi دردام‎ gue و از نعته‎ Er 
fee we و . كمسر و دارلی‎ yas. کیقباد و‎ 
- Mx) مو كبش . چون  مرجع عامشت باغيرم جه‎ ‘ 
"u^ Um میدوف‎ : su) . دارد‎ 


ayy) 
E 


عاجزم چون -در 505 (य?‏ ,1 شکم ka‏ كار E à 5 1 E‏ > 
7 میروم از " خونض تاگیر و ی Ca‏ 9 
خاک $ درش حود بسند |فقاد در جذب سجود ایی لک र‏ 
سجد× d‏ مر حرم cx‏ در سيماى من j‏ 
uU‏ برج a)‏ بسر سم (fa‏ 
T‏ 
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شامل نہیں گیا تھا - 


` 


TOS aas -: 7‏ عار “FS‏ مودک مین ]زرد E‏ برچ 
BRE LCI EU‏ که ۳ 


EX E 


NS kal. yikes گر نع‎ १: ५ ५ 
:از چه ووست هر چند ذكر خدام‎ soif حفرت:‎ 
لیکن اگر' بمتتفائے فرط‎ 55७ ८-५४ شان‎ sa 
ودر تلافي آن به پوزش نیازٴنمی انتاد"‎ - ०३०; گناه‎ 
Clot (کلیات نثر ينم آهنگ ص‎ | A. 3 


اس تحرير کا exis‏ یه هو[ كه شینته. نے & كمن usr‏ كزدي- 


e.‏ آهنگ میں ایک خط ببي آزرده کے نام ه: جس كا .لب و لجه بوت 
نیازمند|نة ه : a5‏ حاجات xs el Xl‏ [ندک شنو 5 زود كستاح 
دیر hace‏ | > بندگ cu‏ از کجا که برین دبفاعتى نتواں ००९५७०५८५१?‏ 

377 IP? ی‎ > WP? 0 mm O way y» 
(|1॥४-] m (ص‎ 


بنج آهنگ هي مين ایک خط شينته کے نام ه جس مين ایک مشاءرة كي 
شرکت 6 حال لہا ھ - اس کے ضن میں آزرده ‏ بزی came‏ اور cose‏ کے 
ساته ذکر OUT PN : BUS‏ 


: دیدار مخدوم مغتام 9 (eo‏ مولوی EX Sae‏ خان yo?‏ تلاتی 
e»‏ راک “os‏ شینته هی کو ایک دوسرے ‘ox bs‏ ایک اور مشاعرة 3 de‏ 
لکھتے هين كه حفرت آزرده SS]‏ دير مين Sf‏ لیکن ताण‏ نے آکر دل کو صفا اور 
زبان كو توا بخشی اور مين نے كريستن کی ७३१‏ مین تصیدہ eg‏ (پنج آفنگ 
ص (tet‏ خط مین chad‏ هين : 1 : : 
“إن آمدن حقرت آزرده.دل بخرد باليد و زبان زمزمه دسترري يانت -.جالی 
کا بیان ه که یه قصیده پسند کیا گیا - : ; 


غدر کے الزام مین آزرده كو قید و بند کے مصائب جبیلنا پڑے بہت OS‏ حولات 
مين ره - آخر جان‌بخشي کا حکم هوا - مرزا غالب ۱۸۹۲ع کے ایک خط مين 
QUEUE 0‏ 
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۰ حضرت مو لوي صد vale uU‏ بہت دن حوالات مين )2 كورت wit‏ 
" مقدمه پیش هرا - روبکاریان هوئین - AI‏ صاحبان کورت نے جان بخشی ४‏ حکم 
od E‏ موقوف - Ola‏ ضبط - ذاجاو خسته و y» Je ४७७‏ لئے - es‏ 
كمشتر اور لفقفت گورنر .2 از Hy‏ ترحم نصف नड‏ واگذاشت کی اب نصف جائدإن 
پر قابض هين-اينى حویلی مين B®)‏ هین-|گرچه & امداد Syl‏ گزارے کو کانی هے۔ 
law) yan)‏ کے ایک آپ اور ایک Us?‏ بی > ھس جا ليس )»2 AC‏ گی ایی 
امام بخش کی Vs!‏ إن کی عترت هه - اور وه دس بارہ أمى هين - ,تراغ بالى = 
. نہیں گارتی - فعف ييري نے بہت كهير ليا هم عشرة امنه £ اواخر میں هین 
uas lou |‏ وک بهمتا غذوه‌ت هين - : 


اس سے بھی يبك ۱۸۵۹ کے ایک خط مين مجرح کو ZO‏ هين : 


m‏ ”آهل اسلام میں سے صرف QU‏ آدمی بافی هين : doi en eee te‏ خان 
سلطان جی مين مولوي 0३००७‏ بلى ماروں مين سگ دنیا موسوم يه آمد۔ 
تینون مردود 9 مطارود؛ e‏ وم 0 pe‏ ( خطوط A ( POA AG‏ 
LEY‏ 
ایک ور خط مھ مجروح هی کر ميت هين : 


8 ( نظامالدين ممنون کاں ٩‏ ذوق كيان ؟ مومی كان NT‏ یک -OSW‏ 
E‏ خاموش 7 دوسرا غالب وہ يخود و مدھوش (خطوط غالب 14( 


و آزرده کا إنتقال ۲۳ ربیم(لاول ۱۲۸۵ هجري يعنى ١١‏ جولائى ۱۸۸ع کر هوا 


Jawat 3‏ لشعراء مولوی ظهور على نے تاريخ وفات € : 
NE‏ جو مولناء صدرالدین که ya yo‏ امام pi‏ آخر زان بود 
زه صدرالصدور نیک معفر Jos‏ و داد چون نوشیروان بود 
بروز ینجشنبه کرد رحات که این ple‏ نه جاے جاودان بود 
ر بیع‌الول و بست و pue‏ وداع أو سوم wis‏ بوذ 
ظهور انسوس آن إستاد فی تدر jx‏ وارم ८८६७‏ ههربان .دود 
UF 3‏ هست تاریخ ps ७५४ _ co,‏ چراغ دوجهان بود 


: (9r ص‎ ९४४७ si 5,55) 


iv 


s PAGE‏ و 
Ups "Karmayoga Tradition—Sri ID, CDE 5 ५७७७ 2 7‏ 
0s 947‏ رم lygi of Bsyehosis=Drs PUT. Raj‏ .43 

XIIL TECHNICAL SCIENCES SECTION. 
44 +77171 lider चिरे Asit- K. Haldar 1 m 35 1 
45. The origin and evolution of Geya .Natakam—Sri P. 
peSambamurt ہے سا © مم‎ करर پٹ‎ . 359 
7 "Aiduka--Dr. Piyade Shen यस्ता تس‎ 8 


“47. UA study of Textiles’ and Garments as’ depicted in the 
a" Kharosthi Documents from Chinese Turkestan—Sri Ratna 


Chandra Agrawala- | -.. omm SD 623 ا3‎ 
(dg. Indian Music—Principal S. K. Ratanjankar ..., .... 390 
XIV! HINDI SECTION, 
49. _ज्ञोककाव्य का. एक रूप--लावनी--डा० के. ना, शुक्ल .... 403 
50. - नागरी wa- -श्रीचन्द्रबली पांडे, . . se GS 
51. ` प्राचीन हिन्दी कवियों की लोकदृष्टि--डा<वि, प्रा, मिश्र .... 426 
52. भाषा का रागाप्मक तत्व--डा० विश्वनाथ प्रसाद .--. 6 
53. 7 कबीर की वाणी में farai शब्द--डा० हरदेव बाहरी वि SAD 
359598 XV. URDU SECTION. “4 
54. "Meer as a'Marsiya Writer—Sri ۰ EL wee 9 
१55. Some new material about Ghalib's character—Sri, K. A. 
Farooqui ^... - مه کک میں‎ 7 E .... 461 
56. Amir-ullah Tasleem—Lt.-Col. M. B. Beg ا‎ .... 3 


VI. PALI AND BUDDHISM SECTION. 


,57. The advent and Development. of Tantric Elements in 
Buddhism—Rev. Shanti Bhikshu.... ' : .... 487 


By Presidential address to the ‘Pali and Buddhism" Section— 
Dr. G. P. Malalasekéra an um = ہی‎ 499 


en Statement of accounts of the Sixteenth Session of the All- ۲ 
India Orierital Conference, University of Lucknow ०००) 511 


7467 
مسوك OF‏ ]زرد 3 ترجه شادل US gi‏ تھا - 


a BS ळक > TOM up 


i ; 3 d Buc 
شعا‎ ७२७३ :ااف بكارشض إشعار‎ TES) ٦ 3i 
) 5 ۳ t متا‎ 0 ee خامه‎ ias ६३ Reet. 
نت عمق ذکر خدام برجدس م درجريدة ایی نن زے‎ 5 है 

; i او‎ x ED M coa: 

- دكار مي رفت‎ ea. مخبت‎ by :لیکن اگر 5 بمقتفاف‎ ash ७५७ ea 

SOUS OE माय کر‎ यया 
,نبرک 97 ھی ع‎ alf 
( ۱-۱ ص‎ fin e ps (کلیات‎ 7 Me 
: u 
OS دورو‎ ust) ८८ که شیفته. نے‎ 3 7 
ST C309 cs CAUSES يه هوا‎ S 5 PT (س‎ 


Caf cm‏ ایک خط بهي آزرنه کے نام ه: جس كا .لب و لھج بہت 
نیارمندانه ه ٠:‏ قبله حاجات اگر این بند؟ Saat‏ شنو بسیار كو زود گستاخ 
دير ७५५०५‏ را حق بندگی نهست از کجا كه برین یبفاعتی QUIS‏ بکشود »...هه 
(ص ۱۲۳-۱۲۳) 


C fia 3‏ هي مين , ایک | خط شینته £ نام 2 جس مين ایک مشاعرہ کي 
४८३३‏ حال با ه - اس کے ७०2‏ مین X‏ 


اتی ذكر RUS‏ 


5 


25 عبت اور هت‎ Qs کا‎ ४७ 


dame‏ صدرالدین خان dis‏ تلاتی 


J 
حال‎ K ایک اور مشاعرہ‎ 


| ویدار متخدوم pie‏ و “१००‏ مولوی 
“os ४) e‏ شيفتة ھی کو یک دوسر bA‏ مين" 
Lud‏ هين که حقرت ४७)‏ اگرچه دير مين أنه يكن cel‏ نے آکر دل کو ts‏ اور 
زبان كر نوا نشی آور مین نے QU. ot OS‏ تصیدہ پوها - हद)‏ آفنگ 
ص ba ut Ost‏ مین ١ d : WAR ०१३४‏ 


SRLS و زبان زمزمه ,دستوري‎ 2४७ حقرت [زردة.دل بضود‎ ol if 
i . + بیان ه که یه قصیده پسند کیا کيا‎ ६ 
حوالات‎ yo هت‎ oda کو قید و بند کے مضائب‎ ४७) no غدر £ الام‎ 

7 - ىك خط Uk‏ 
مين )2 - آخر جان بخشى 3 >« هو کے bà J‏ مين 


- مرا غالب 21417۶ 
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سکن بہت داكيزة تھا - py]‏ هه كم أن كا , ४5०‏ تو ,دیوان. ملا .2 DUE NP‏ 
شعرائے lla ७४-१५,‏ ۵ جو (ذوال ol‏ سے متسريا ८‏ هين a ७० el‏ 


; خکته سنجی اور سای cg‏ ا y‏ ثبوت lUe‏ ھے غالب T‏ ایک galas‏ مين 
0 کی سكن وری 3 اعتراف کیا ھے 


هند. )| خوش SULA‏ سین ور .که بود. 
۱ باد در خلوت شا مشک ls‏ از دم شان à‏ | 
مومن و پھر و صیبائی و غلوی. و ४4१० 3 SÉ.‏ 
حسرتی ارف و آزرده بود pbs‏ شان 


7 s 
pi = 


cene ه جو كليات‎ (४ مدح مان ایک قد يدك بھی‎ A ازرد‎ E 
۳ US nat, (itu 3 "n 1 ۱ : هون‎ 42 as] چند‎ D موی موجود‎ 


با چنین انده كه udo» md po‏ خالی نشد = 
خواجة گر so]‏ گسار من نجود واي NS wt.‏ 
de = &£. ||‏ وح , در >£ n.‏ $ 
Gi‏ گر ديد راي بو على M " ... छत usb‏ 
:انگ چو ذوإهد بنامس نامه نامى ysl‏ 1 5 
Une deus. s‏ وب 
دل ین وم uou‏ ام EN‏ 


an‏ ننگ اوست بودن درسخن همتاي من 
oe‏ دين .و Edd‏ و al)‏ 4 
مير و مخدوم و مطاع و وإلى m ORS)‏ ۶ 
کودم و از نعته glue‏ دردلم ذبود هراس 


0 


كيقباد: و قیصر .و : کذخسرو ‏ و داراي “WI‏ 
ا أموكبش چون مرجع عامشت ७४५‏ جه pone L So‏ 
درسم lS‏ . ارسطو dyes‏ هيا جه 1 S‏ 
pst‏ چون y"‏ 0 دوشت را شکم جه کار fut i s bi‏ 
h‏ رم 3 Us‏ كيرد عطارد جای من Ke‏ 
ات کویش خوك بسند oli}‏ در جدب سجود = CRE अ.‏ 
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S y oie شامل‎ BSP Esos :مین‎ sayan S کار‎ ayes ans 
él کو‎ 55५८ اج كو کک یکھڈ کر غالب نے‎ 


ف 


در“ ردیف ااف بنگارش إشعار ورون شعار 


=. EET Aie KJ n 
نن نه‎ qe] درجريدة‎ pls a i 


j OAS? ذکر خدام‎ gin آزرد 5 از چه زوست هر‎ eoa. 
1 vot فرط و جراتتے بكار‎ Sli لیکن اگر‎ sil شان نفیلت‎ १५४० 
atj تلانی أن به چوزش نياز نمی‎ १०१८ Sy, wus 

t 2‏ . (كليات نثر يني آهنگ ص (1०1‏ 


اس 259 كا نتدجع يه »,| كه شيفتة نے & كمي پوری کزدي- 

بنج آهنگ مین ایک خط بھی ازرد5 e‏ نام A‏ جس کا .لب و Cm)‏ بوت 
نیازمندانه ھ : cab a5‏ اگر این xo‏ اندک شنو بسیار گو زود گستا 
دير پشیمان را حق بندگی نیست از کجا کم بریں یبفاعتی نتواں pesenane Dy)‏ 


(ص ۲۳ ۱۲۳-۱) 


1 آهنگ هي مدن [یک خط شینته کے نا 2 جس مين ایک مشاعرہ‎ ce 
اور عقيدت کے‎ cem (996 ات 5 حال کہا ھ - اس & فی میں ازرده‎ 
9 ١ ~ Dus ذکر‎ g! 


Jao”‏ محدوم plaefjoe 9 (e‏ مولوی demo‏ مدرالدین خان jS‏ تلاتی 
sf, e»‏ کرد“ شيفته هی كو ایک دوسرے خط مین ایک اور مشاعرہ کا حال 
ou ead‏ که حقرت آزرده |گرچه دير مين < لیکن yah‏ آکر دل كو صفا اور 
wh}‏ کو دوا بخشی اور مين ۵ گریستن ی زین مین e» ly soa‏ اُفنگ 
i ( her uw‏ اسی خط مين xad‏ هينى 

إن آمدن حقرت آزرده.دل WE HR‏ و زبان زمزم دسترری ८७७‏ -.حا! 
کا بیان ه که یه US sine sosai‏ گیا - 1 


غدر کے الزام مین آزرده كو قید و ab‏ کے مصائب Wia‏ بر بوت دن حوالات 
میں ره - آخر جان«خشي کا حکم هو[ - مرزا غالب ۲٦۱۸ء‏ کے ایک خط مين 
As‏ هین 27 à‏ 
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۰ حضرت مولونی LSS‏ صاحب بہت دن حوالات مين رھ كورت مين 
८०8७‏ پیش ھرا - روبكاريان هوئین - آخر صاحبان كورت نے جان بخشی ४‏ >( 
Vee‏ تأوكرى موقوف - ojola‏ ضبط = ناچار خسته و تباه حال E y»‏ فنانشل 
Hy exu mE‏ 2 از ४)‏ ترحم ذصف جائدإد و|گذ‌اشت کی اب نصف Sls‏ 
پر قابض ہیں GE‏ حويلى مين رھتے هين-اكرجة يه امداد Eu‏ گزارے كو كانى 2- 
lau) yana)‏ کی ایک أب اور cf‏ بى ہبی - تيس چا لیس رودء مهيذ m‏ ادلی 
امام بخش کی اولاد إن کی Be‏ - اور وه دس باوه ] هون فراغ‌بالی سے 
نہیں گارتی - ضعف بيري نے بہت aS‏ ليا ه Hoe‏ امنه AS‏ میں هین 
ED ७०००१. fad‏ بوت غذیەمتا هين - 


اس ت بای Jo‏ ۱۸۵۹ کے ایک خط میں مجر کو 29०‏ هین : 


بت ell Jal”‏ میں سے صرف WH‏ أدمى فى tye: P‏ مين Je Us Alae‏ 
سلطان جی مین مولوي صدرالدين* بلی ماررن مین سگ دنیا موسوم به misa)‏ 
क‏ مردود و مطرود محروم و صخموم bs)‏ غالب ص ۲٥۸‏ ( 
as"‏ 
ایک اور خط مین c»9?‏ هی کو لكوتم هين : 


ET ایک‎ wk خان‎ ७०१” ९ ذوق کہان‎ ९ ممنوں کہان‎ was) | نظام‎ X 
(FIA خاموش - دوسرإ غالب و5 يخود و مدهوش - (خطوط غالب ص‎ 


| آزرده كا إنتقال ॥‏ ربیع|لاول PAO‏ «جری يعنى IN‏ جرلائى ۱۸۹۸ء کو هرا 
sya poa इ‏ مولوی ظوور على A ۱ 2 ust wh, gë dà‏ 


(t 
. MG 


« چو مولنا صدرالدين که در عصر M‏ اعظم آخر gs‏ درت 
ازع صدرالصدور نیک jm‏ بعدل و داد چون نوشیروان بود 

1 3992 یزجشنبه کرد cA,‏ که این عالم نه جاے جاودان بود 
| یں Mee)‏ و بست و Dee‏ وداع 1 سوم دارإلجناں بوذ 


ظهور انسوس of‏ إستاد ذي قد jy»‏ وارم هميشه Sys QU ye‏ 


W چراع دوجهان‎ ps جراغشس ھست تاريخ ولادت ۱ کذون‎ “a 


:)۹۴ ص‎ 9७ علماے‎ ४४७) 


